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Preface 

To the readers we had wished ‘Bon voyage’ two years 
befoéré when they started their expedition on the oċean of 
Brabiha Sittas by offering Vi volume containing Sutra and 
Bhiashya and the five plosses of Shri Raghavendra on it. It 
was part one of this great adventure. Now we offer the 
readers VII volume (part two) of these five glosses. We had 
given a wrong assurance that we would be able to finish the 
present work of five glosses with the VHE volume. Because 
w had not then realised the vastness of the work before mss- 
We iow find tö our great amazement that wè sliall be able 
to finish it only with the X volume. Butfwe are iñ ‘fo way 
discouraged. As long as our faith in Shri Krishna is firm 
we need not be dismayed at all, We have entrusted our 
boat toa great Sailor who knows his trade perfectly 
well. We know the ocean is deep and infested with dange- 
rous acquaitic animals. Whirlpools make sailing very unsafe. 
The greatest enemies are the hidden roeks. But the great 
light houses built on the shore fore warn us of their exist- 
ence and guide us safely through these rocks. This volume 
VII is the second Light house we meet on our expedition; 
We have received so loag great encouragement from the 
readers and we hope that they eontinue to extend this 
sympathetic help In greater measure till we are out of. the 
wood. 


I was born in the year 1897 and by simple calculation 
I find that in 1978 I complete my 8{st year and that too 
on 27th march, In commemoration of my 8Ist birth day I 
offer this present to the readers expecting blessings of 
many such happy returns from them to enable me to 
serve them with this sort of work as I have been doing. 


27th March 1978 

Monday ` 

Phalguna Vadi Triteeya G. B. Joshi 
of 

Pingala Samvatsara Authhor. 


Shri Raghavendra His Life and Works 
Vol VII 
Brahma Sutras with the commentary of Madhva 
and the five glosses of Shri Raghavendra 
Part II 


TATRA 
BHASHYA : 

It was said in Anandamayadhi Karana) that’ 
Anandamaya was (3343 ata’) not fully knowa- 
ble (a323). This (sge7) again “aasa patia aa 
sagufanaaaia« dada afifa” (Gods do: not 
know him.-who is settled in the cavity of the heart 
of tian, who isthe creator of the world, who 
wanders freely on the moon and who is always ` 
with us-associated with some one who is settled 
inside (ataea) (aA aT- mesa ft) rules over the world 
he is called the King--......He joins the seven 
intellect and senses to the objects)and he is known © 
tobe some one different from Vishnu. Thus 
because #as7 is some onë different from Vishnu 
so it should not'be considered that the unknowable 
(aṣa) alone is Anandamaya. tote 


2 
To this (the Sidhanti replies) 
HICTSTA ITTY — Zo 


SUTRA: 


The one that is heard to be inside is Vishnu 
alone. The one that is heard to be inside (is 
Vishnu) for his properties are being narrated 
“one wandering inside the ocean freely; and has 
established the subjects of each sense-the Brahma 
(the four faced) realised.” “Men of wisdom know 
Vishnu in the (milky) ocean. The Brahmas (of: 
past and future) pray to Vishnu the abode of 
Marecchies, (for the sake of knowledge). Brah- 
manda is said to be the semen of Vishnu. These 
and others are the properties of Vishnu. For he 
slecps on the ocean The Brahmanda is the 
seman of Vishnu “He deeply contemplating and. 
desirous of creating his menifold progeny, ereated. 
water first and he ejected his semen in that. It 
became golden egg refulgent with.,the lustre. of. 
thousand sons- The four faecd Brahma the grand 
father of the world was born in that world (of 
Vishnu) the waters are associated with Nara (ara:) 
for they are the children of Nara, Formerly they. 
were his abode. Hence he is called Narayana.”. 
thus is stated in Vyasa smriti, 
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“Formerly there was the self called Naryana: 
which was unblamable, lustrous, the actuater of? 
souls. Then came out chetana prakriti the group 
of souls, and the ege (with Brahma, Vayu and 
Rudra)”’ so is stated in Chaturveda Shikha. 


CCUG Sick ry: 
SUTRA : 

(Not only the one inside is Vishnu; but he 
is one differnt from Indra and others also. 
Because the distinguishing properties (of Vishnu) 
are heard. “For heis the in dweller of Indra;”’ 
“the learned saw him the indweller of Vayu” 
“He was freely wandering on the Sun”; 


“The four faced Brahma saw Vishnu seated > 
in the hearts of gods’’ these and others are some 
of the distinguishing qualities (of Hari). 


BHAVADEEPA : 


.Raghavendra first establishes the thought-tink-of th’s 
Adhikarna with that of Pada, Adhyaya, and shastra, 
Samanvaya of words like Indra which connote others than | 
Vishnu, in Paramatman is established in this Adhikarna. 
‘Samanvaya’ includes this in the Adhyaya ‘in Parmatman’ in 
this Shastra ‘of words like Indra connoting others’ in th; 
Pada. 

NFA in the Shruti means ‘not knowable’ (not wholly 


knowable) and not ‘imperceptible’. For HABA? which 
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means indeseribable is the cause of its unkowability. and it 
cannot be the cause of imperceptibility. 


Thus this Adhikarna is an objection raised on the 
previons Adhikarna. And this Vedic statement cited is an 
objection raised against the previous one. 


Now atrazqgy is said to be HIRT and RATER and this 
agET again is said to be some aa:sfass. Now who this 
wa: fass is should be decided. This RAET js again said to 
be Indra or some body else; and not. Vishnu Hence maana 
who is said to be 337 is some one other than Vishnu and — 


hence also the one to be enquired (fami) is not Vishnu 
but some one else. 


Of course this conclusion is arrived at when one does not 
make a distinction that Shruti by its inherent nature is 
stronger than mere Linga as an indicator of purport. And 
Linea having no scope of other interpretation is strouger than 
mere Shruti. Or the Purva Paksha is based on the decision 
of the relative strength of these marks of interpretation. 
The mark of the sun is stronger than the mark of Vishnu. 
On the strength of other Vedic Statements mere Lingas of 

‘Vishnu are overridden by Linga aided by shruti in the case 
of the sun and others. This is made clear in Nyayavivarana, 


Shruti regarding Indra by its native merit anid by Virtue 
of repetition, and the Linga indicating Sur favouned by 
Savitru Shruti are powerful. You need not-object that 
Brahma Shruti must indicate Vishnu. För clearly in 
eadiaaralaad, Brahma supplies the subject. needed by. 
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the verb (#*afaq) and Brahma is in the Noménative case. 
“Hence Brahma means four faced Brahma and not Vishnu» 


Any how it is not possible for Purva Pakshies to decide 
the relative superiority of Instruments that decide in favour 
of Indra and others. So it cannot be stressed that he is 
Indra alone (and none else) yet it can be decisively proved 
that here one other than Vishnu and never Vishnu is meant, 


Shidhanti boldly contradicts-it. In IAHR the word 
Wad is there referring to Vishnu. This T is imported to 
every Adhikarana and hence this #7 is TET and he is 
Vishnu only (Aa or F247) Raghavendra gives us hints to 
interpret Shruti. when shrutiis equivocal, unambiguous 
Linga which cannot be dispensed wit otherwise (maat 
faz) should decide the case. 


NITIMEN: M 
As the marks of interpretation on both sides are 
equally strong it is very difficult to decide who is Arve, 
Therefore the best way to reconcile these two conflicting 
sides is to accept identity of both Indra and Vishnu. 


Still Vishnu cannot be denied the attribute of atteata 
But this contention is not fair. For as propounded in 
Sudha the attributes of the uaconditined are agreeably 
found in the conditined and hence Indra and others are 


ATET and not Vishnu. 


To this Sidhanti rejoins that Vishnu is not only 4ata 
-but he is also different from Indra and others 


6 


¿< As told before here, in every Adhikarana: TT is to be 

imported from Samanvaya Sutra. This means Vishnu 
alone is STET and this agrees with ‘the statement in 
“Bhashya: This results in part that by the process of 
_Mahayoga and Vidvad Rudhi Tat (q) means primarily 
‘Hari. This is the main object of our treatise. Otherwise 
according to the rule stated in erdam if primary 
. connotation is accepted in respect of “other referents also, 
: then the statements in every Adhikarna like what is stated i$ 
only Hari, would be preposterous» 


An objection is raised that Vishnu is not the only chief 
primary meaning, by the process of Mahayoga and Vidvad 
--Rudhi of all the words in the special Vedic statements cited 
here. But Vishnu is said to be the only meaning in order 
to avoid the alternative meaning to Vishnu in the special 
citation from Veda. But this is not reasonable; because 
in the special Vedic citation by the law of extension all 
„words referring to gods are shown to mean primarily 
Vishnu. This extension is exclusively with reference to 
Vishnu, Because the cause of application that is inherent 
in the word (tafafafra) is amply fulfilled in Vishnu by 
the chief primary connotation while it is poorly fulfilled in 
other things and hence they are nominally called by thog¢ 
words. a 


Radhi or convention is of two kiads. One is the 
convention of the learned and another is that of theignorant 
layman. And ‘even derivation of the wise | Mahayoga) 
is of two kinds. This cause of application of the word 
abundantly fulfilled is one. And other is mastery 


over the cause of application of others. This is called 
freedom on account of the unrestricted control over th® 
‘cause of applieation- 


_ By the very rule of the chief and Secondary, the chief 
is reeognised and the words Brahma, Rudra and Indra do 
. prinarily connote Vishnu. Then where was the necessity of 
. Showing the attribute and proye that every word primariiy 
‘means Vishnu? We do accept this charge. We only 

contend that the process through the knowlege of attributes 
is accepled ia order to make clear the meaning of the word, 
That words have no chief connotational refernce to any” ’ 
“but Vishnu is shown in Aada: though a word has 
inherent power of reference to Vishnu and others, the chief 
cannotational reference is warranted by marks of interpreta- 
tion like Abhyasa and others. 


In order to prove the univera! applicability of the Sutra, 
the discussion is rounded up with the deelaration of the 
result. It is stated in Nyaya Vivarana that words of material 
significance and those having the meaning of the spirit are 
treated inthe coming Adhikaranas and they are shown 
to apply to Vishnu in the highest sense. Similarly words 
Signifying other gods apply to Vishnu following the inherent 
power of connotation of those words. This is stated in-the 
third Adhyaya of Anubhashya. 


Here application of words to Vishnu is shown through 
Specific attributes (fT) 10 fasiicate the application of many 
names to Vishnu. Raghavendra explains what Linga 
means here. Jt is the import of a sentence containing 
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HA: OT MANS in such senteuces as AaMeaaes and art 

aerate. , 
The all pervasive Hari connot.be contained in limited 
space-this objection is explained away in aias frama, 
Hence the immanance of Hariln smali things @Fasfasse7) 
is shown reasonable. It cannot be otherwise because it lead, 
“to absurdity like this. If 44% is not Hari then Ager 
also which is attributed to IIT will be found with some 
body else. And then itang which is found with agana 
will be so mething other than Vishiu) 

But az or difference: between gods and aerate i Is not 
nonexistent. For this difference is clearly shown between 
agent (at) and object eH in a sentence. In this very 
context it is stated (@I@HrAArATY) that st is the imman- 
ent and not the original and essential form. According to 
the direction already shown words like Indra and others 
chiefly connote Vishnu But where there is contradication 
Of this primary sense these words may refer to ‘the 
respective gods, Thus in ATENTAT and other vedic statements 
Tondra and - others may mean popularly known Indra and 
others. Therefore also the difference is not nonexistent. 

Here some body objects that the  shruti quoted 
‘ata: afa83" does not show ATEA primarily and therefo JTË 
itis not a gcod instance. "Besides the two sutras. one 
proving HACET and another ÑE treat two subjects which 
are not interdependent, and lead to disunity of composition” 
That. there is unity of composition in the two sutras is 
‘Shown by the use of 4 in the second Sutra and this will 
_ have no propriety of use. 


This objection is refuted by t'e statement that the 
vedic hymn is taken from GIT TAT AME and. not from 
q giarra of aiaia as the objector has cited. There 


HACIET is not subord mately stated. And hence both the 
sutras treat subjects which naturally develop into a unity. 


The propriety of the use of% is justified by construing 
both the sutras as ‘not only Vishnu is ATET but he is also 
‘ different. Only the cause of development is different. 


NAYAA MUKTAVALI : 
Raghavendra in Nyaya Muktavali offers a 
_ gist of logical arguments of these two sutras, in 
a closely knit dialectieal statement, following the 
the four steps of presentation, along with the 
thought link from the previous Adhikarana. 
Anandamaya is associated with sqan which 
is found connected with some aswe This sasta is 
not Vishnu and hence Anandamaya also. is not 
Vishnu. Thus this Adhikarana provides an 
objection raised against the previous Adhikarana. 


In Taittareaya agza is heard with saq Now 

<a doubt arises whether this saem is Vishnu or 
some Jndra or other god. The opposer’s view is 
that aaea js Indra according to gatust and other 
shruties- In acaasift we find the sun js referred to; 
and many other shruties show that siasa is Varuna 
or Twashtri- No doubt azz or invisibility and 
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10 
others are the invariable marks of Vishnu, heard 
with afaex. yet the names of Indra and his marks 


warranted by shruti and convention set aside the 
marks of Vishnu. 


No doubt the marks of Vishnu are many- 
yet shruti has native superiority of connotation 
and denotes Indra. Again if the marks of Vishnu 
are also endowed with Superiority of connotation, 
then let both the evidences warrant both Vishnu 
and Indra and others as ata. So the only way 
-that these two contradictory statements, to 
remain valid, is to imply that Vishnu and-other 
gods are indentical. Even then the marks of Vishnu 
refer to unconditioned original form of Vishnu 
while Indra and others are conditioned forms and 
thus unreally different Indra and others are aaen; 


Refuting this objection side the shidhanta 
argues that aca. is said to reside in the ocean 
and to be the seed growing into Brahmanda, in 
the shruti va: wadaaaratd. These are the sure marks 
of Brahma which according to shruties quoted in 
Bhashya have no other reference but Vishnu. 
Again shruties like zemni and others in this very 
-context clearly prove that aasa or arwi is different 
from Indras So ideniity between Indra and aaen 
isnot. tenable. Besides Indra ani such other 


VY 


words are applicable to Vishnu, the cause of 


applicability namely wealth being found in unli*, 
mited quantity in Vishnu alone; and the wealth © 


of others being under his coutrol. The marks 
of other gods also by the modeof high derivation, 
by the authority of veda and by the convention 
ofthe wise, according tothe rule of shastra- 
drishtya may be found in Vishnu also.. Hence 
aeg is Vishnu. As regerds the result of objection 
and reply they are stated as before. 


TANTRA DEEPIKA : 


Raghavendra in Tantradeepika explains sutra 
on the basis of its construction. In this Adhi- 
karana all words which are the names of gods 
are shown applicable to Vishnu through the 
mark of qeq. Supply aq to complete the 
sentence. Atthe end saq should be read. In 
Taittareaya there is heard ‘aa: this w7: “ais q 
is Brahma only; and not Indra and others. For 
residing in the ocean and being the seed of 
-Brahmanda, the attributes of Brahma are heard 
in shruti #7 Here sutra really ends with saamq, 
But qa is taken up to show the invariability of 
the allribates of Brahma. We must construe it thus 
ţa: ca. But on the strength of shruti and Linga, 
in the shruti devoted to Indra, saa having the 
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marks of Indra, is'also Indra and is identical 
a? with Brahman who is ats. 

= Therefore it is said Weeqe@areas:, T conjoins 
the previous argument with this argument Here 
also z or that is understord. As it is relevent to 
read gafara: with kamaa, ga fava: should be 
construed with it. So the whole shruti means that 
Vishnu, the meaning of wz or that, is said to be 
not only #aes in shruti; But he is also different 
from Indra and others. The reason is that Vishnu 
is said to be immanent in Indra and others in 
shruties like gzexiear, qiyna and others. But 
as a coordinate of az it should be xaq and 1 ot 
ag: as used in the sutra. This use of masculine 
is justified on the ground that arest is used in the 
shruti and sear is masculine. 


TATTVA MANJARI: 


Raghavandra presents the cogency of argu- 
ment involved in the sutra- Vishnu is said to be 
Purnananda who is said to be agaa. This aṣama 
or invisibility is said to belong to some #aeq. 

_ (inmate) who on his part is finally declared to be 
Indra in unambiguous terms. This long soritee 
conclusively proves going in the reverse order that 
Indra is Antastha and hence he is Adhrishya- Being 
-Adrishya he is Anandamaya. So Indra is Ana- 
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ndamaya and Vishnu is not. This is the argument 
of the opposer or purvapakshi- 
Hence the sutra proves that Vishnu alone is. 


Antastha- In Anubhasbya the gist of argument. 
involved in this Adhikarana is summed up by 


the word saz: Which means aaea; and is derived 
from the root aaaea along with the preposi- 
tion ṣa: as prefix and the termination vas the 
suffix and it means ‘Indweller’ of inmate or as in 
aaia amar, zat means daet. This Inmate in $a, 4z 
and azis Vishnu alone and none else- From 
this it is concluded that.all words referring to gods 
like Indra and others that are famous names of 
other than Vishnu by convention in secular 
parlance connote Vishnu alone. As Vishnu is 
jmmanent in these gods, Vishnu is connoted by 
their names. 


Why should this arbitrary reference to Vishnu - 


be accepted? Because the inherent quali: 
ties (saqmcqat) like ‘in dweller of the ocean’ or 
‘the primordial seed of Brahmanda’ in those 
words have unequivocal reference to Vishnu: The 
universality of their meanings is not compatible 
with the limited nature of these gods. Hence 
aaea is Vishnu. E | 

‘But Indra and other words have exclusive 
reference to Indra and other gods in Indra 
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hymns; while Vishnu also is exclusively referred: 
to in other shruties. Thus the only way open to 

reconciliation of these contradictory statemants 

of shruti is to conceive identity of Indra and other 

gods with Vishnu, 


This is a hopeless mess of confusion in rea- 
soning: Because Vishnu is indweller of these 
gods being distinctly different from them and not 
identical with them. (aéque#d:) For all of them 
are quw subordinate to Vishnu and He is the. 
undisputed monarch ofall. To give this mean- 
ing qa should be construed with aaz which means 
frx or different as cited in Amara (aT... RATIT) 
No doubt art is neuter in this meaning yet 
it is used here in meseuline on the shrength of 
shruties like ‘a anaalae’. Hence instead of aae.. 
the word aq is used to include the meaning of 
€z which is referred to in 4aexadqreare7:, 


No doubt Indra and other words primarily 
denote by convention and connote. by derivation 
Indra and other gods; yet the cause of application. 
of, those words finds full satisfaction only with 
reference to Vishnu, as Vishnu possesses those 
qualities in unlimited quantity. This fact enforces 
the subordination of Indra and others to Vishnu. 
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_If Indra and other. words mean Indra and 
other gods primarily, they mean Vishnu in the 
highest primary sense of the learned. This conven- 


tion of the learned (aast) entirely depends upon. 


derivation as stated ia Veda. 


A doubt again is raised) How can Vishnu. 
the all pervasive be contained in small things like 
Indra and others? This is a physical truth that. 


a big thing connot be contained in a small thing. 
But even physically the big Akasha isfound conta- 
ined in small things like pot, house and others. 
So Vishnu, yet more truly is found dwelling in 


small things as he is not physical but subtle. The . 


all pervasive can be in small things but the 
converse is not true as the small thing cannot be 
found in all pervasive things. 
PRAKASHA : 

At the beginning of Anandamayadhikarna, 


the Purvaparkshin contends that as siaea is not: 


Vishnu, ‘Anandamaya also is not Vishnu. Ragha- 


vendra in his prakasha raises an objection to the - 


argument of the purvapakshin. It is not. reason 
able to argue that. Anandamaya is not Vishnu 
because aea is not Vishnu . There is clear reason 


to disprove that xaq is Vishnu; because there is 


special ‘reason in the form of Indra hymn and 


yOoRanres 
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the invariable marks: But in the case of Ananda- 
maya there is no such special reason to disprove 
Anandamaya being Vishnu- Hence Anandamaya 
i$ Vishnu according to the reasoning adduced by 
the sidhanti- And azsa cannot be put forth as 
a spacial reason for Anandamaya being some 
one different from Vishnu. For agaaa agrees with 
being Vishnu or being non-Vishnu- Besides: 
relying only on the mark or Linga we connot 
confute the statement of being Vishnu that is 
based on Linga and Shruti. On the contrary ‘on 
the strength of sq which is known: as the 
mark of Vishnu saea: itself shall have to be 
Vishnu. 


You should not argue that when sisemaa is 
known to belong to Indra, iaer in the form of 
qalfafarca (Placed in the cavity) is euloguised to’ 
belong to aawa in the sutra aiats Aaaag, and 
there atian also is other (than Vishnu).according 
to the rule to be quoted- For he also is lible to 
be affected with the same defects. | 


All this argument becomes. null and void 
when we know that aasma is not mere invisibility: 
but it is positive and unparalleled or unequalled 
abundance or richness which cannot be shared 
bya second. Hence this aqar is single and unti- 
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valled- Hence opposition side argues that this 
distinguished owner of riches is known to be 
other than Vishnu; because szafa by convention 
is known to belong to the other who is known 
to be azg and its mark characterises atana and 
hence he is also other. The word Brahma and 
others are some how to be madeto refer to Indra 
and others. Therefore the rule of non difference 
between part and whole need not be forced into: 
service here. 


This cannot be ‘argued otherwise. For the 


Shruti and Linga which favour Indra: are 
coventionally fixed in: others, have ‘no access to 
Vishnu; and meré Linga cannot contradict a host 


of nonapplicable (else where) evidences. 
Besides Indira and others being identical with 


Vishnu, those that connoteVishnu cannot be found - 
in .conditioned. Indra and those that connote 
Indra cannot be found in unconditioned Vishnu, 
we shall have to take reecourse to imaginary and, 
unréal’ difference. Then if saet is other than 


Vishnu Anandamaya also is different from Vishnu. 
Such. an objection can be raised. Hence the 
aforesaid Bheda. Vyapadesha also is strongly 
objected to. 


_ objection-raising, connective link with the. 
previous thought is to be justified. The whole.: 


discussion at last melts down to whether the mark 
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of ‘sleaping in the occan’ should be induced to 
follow Indra shruti or the converse of it would 
follow. Then arises the question whether Shruti is 
Niravakasha and Linga or Mark is savakasha or 
other wise. Again in the case when Linga is Nirava- 
kasha, whether decisive superiority belongs to the 
element.of Niravakashatwa (Non-applicability to 
others) or to the inborn merit of Shruti. The 
decision of these will lead to settle whether Anta" 
stha is Vishnu or Indra and others. If of the two 
supositions one isto be led according to the 
requirements of others then there is wanferwiay 
the two form one idea, one being the result of the 
other. Other wise the two suppositions stand :side 
by side being joined togeher by the copulative 
conjunction (=) or and. 


Alter showing the sangati the Purvapaksha’ 
- is taken up for review. The Purvapaksha ‘based : 
on the principle of identity is presented. Antastha’ 
is Indra, Agni, Brahaspati, surya and Varuna. For: 
shruti propounds to that effect. The.mark or 
Linga is powerless before: Shruti. Hence on the 
strength of Shruti a decision is taken. But Shruti 
is ae strong with Brahaspati and all. Hence | 

e like Indra cannot be settled as superior 
to all, 
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Suppose we take recourse to derivation and settle 
that Brahaspati by derivation refers to Indra, 
then in the same way by derivation Indra Shrutj 
can be interpreted to apply to Brahspati. It cannot 
even be settled that Antastha is other than Vishnu. 
For one inside the ocean (aaztara) isa clear 
tnark of Vishnu and hence ‘he cannot be other 
than Vishnu. 

Hence every thing is hanging doubtful and’ 
nothing is settled exactly. Under these ciscumsta- 
nces One Purvapaksha argues that Indra is repea- 
tedly mentioned in different shruties; hence the 
marks of Varuna and Shruti of Brahaspati-are- 
contradicted. | 

But repetition of Indra cannot settle the 
point at issue. For equally well there are repeti- 


tions in the case of savitri and Agni But some: 
nice distinction is made between these ‘two sets. 
of repetitions, Indra is repeated more times tham- 
Savitri and others. One should not dare contradict. 
‘many’ to spare afew. Besides in the- previous.. 


Adhikarna Indra is accepted as the controller of 
Savitri. Here also Indra being superior in rauk 
to Savirti, may be accepted as controller of 
Savitri; and hence the word afaa may be accepted 
to mean Indra. Hence Indra exclusively may be 
accepted as Antastha. 
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Now as an alternative the Purvapaksha based 
on identity is presented. First this opposition 
based on identity, is objected. Accepting differe- 
nce it is possible to argue reference to both Vishnu 
and others and that too rightly, hence there is no 


necessity of embracing identity.But is reference 
to both based on Primary cofinotation or 
Secondary or both ? Primary connotation leading 
to reference to both, causes a split and disunity in 
in a sentence. Itis not subordinate connotation; 
forin some ‘places primary Connotation shall 
have to be accepted. In the third alternative where 


both modes are accepted, is it primary in the case 
of Vishnu and secondary or subordinate in the 
case of others or vice versa ? The first alternative 


is not acceptable. Because in the case of others 
like Indra, convention is accepted. The second 
alternative necessitates the acceptance of Adwaita 
or identity. For though there is reference to 
conditioned Indra and others by primaty mode 
still by secondary or subordinate mode uncod- 
itioned Vishnu is referred to. Other wise there 
will be no unity in the Shastras. For Indra and 
others to be indentical with Vishnu evidence of 
presumption is cited. And evidence of Shruti also 
might be cited. 
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The purvapakshee sums up his argument 
that Indra and others only are Anandamaya: 
Therefore it cannot be maintained that they are 
different from Anandamaya.- - 

But some hold that when Vishnu is determi- 
ned to be Anandamaya by six evidences you 
cannot determine him to be other by a mark‘of 
the other- By the maxim that a small. thing is to 
be sacrificed to save a great thing, this. mark of 
Linga can very well be set at naught to hold up 
the truth warranted by a multitude of evidences- 
Even the argument that one exclusively applicable 
evidence claiming supernormal strength takes’ 
away the wind from the sail of multitfarious 
evidences, is of no avail. For shruti and others 
also claim the same type of exclusive applicability 
and supernormal strength. 


At last the opposer is satisfied that there is 
doubt as to who Anandamaya is and taking 
. benefit of this doubt he jumps to the conclusion 


that Vishnu cannot be the only Anandamaya- 


Hence Indra and others can be siars and agag 


Now begins the argument of Sidhanti. First 
a general rule is quoted in which the relative 
strength of Shruti and Linga is determined. 
Shruti is naturally stronger then Linga. Yet 
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Linga of exclusive application is stronger than 
Shruti having applicability else where. 


Yet in àa amaari what is Shyena is the 
point at issue. The word aa by convention means 
‘hawk’. still it-is quoted aad aĝi farea area as an 
instance of Similarity. It is a truism to saya 
thing is similar to itself. So. in order to avoid 
self comparison, and contextual contradiction 
with the remaining part of a sentence, it must 
also maintain the respectable dignity of a special 
injunction. Therefore shyena should mean a 
Sacrifice of that name- In the same manner even 
thugh Shruti is naturally powerful when referr: 
ing to Indra, Linga favoured by the remaining 
part has strengh of being unutilised elsewhere, 
contradicts Shruti as an exception and it is 
not to its discredit- Now also the same line of 
interpretation should be adopted here- 


But this illustration does not suit the context. 
For as in the illustration in the present topic the. 
distinguishing mark is not characterised by exclu- 
sive applicability (fasia, e To this the rejoinder. 
is-that residence in the ocean Is exclusively appli- 
cable to Vishnu and to none else- 


But this line of argument pleads at Ithndra 
Shruti ¢2fea aenafiamg: shows that the word Indra 
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refers to Vishnu through the primary mode on the 
strength of the convention ofthe wise. Really 
speaking wealth, the cause of applicability of the 
word Indra is owned independently and to the 
highest extent only by Visnhu. And hence through 
the mode of highest derivation also Vishnu is 
referreted to. It should not be doubted. that 
there is identity between Indra and Vishnu. 
Because Vishnu is said to be Anaa: the 
greatest among gods. Again the names of Vishnu 
cannot refer to Indra and other gods. 


Then a doubt arises: If Indra shruties 
primarily refer to Vishnu through the high mode 
of derivation and the convention of the wise and 
when primary and secondary meanings are avaia- 
lable, the primary to be preferred to secondary. 
Thus Vishnu is proved to be the primary import 
of Indra Struties, and there was no necessity of 
mentioning the mark of exclusive applicability in 
the Sutra- In jutifying this mention of the unique 
mark we admit its redundance; for it is done 
so in Nyayavivarana elucidattion. Or to show 
that there is no exceptional reason to set aside 
the usual acceptance of primary meaning This 
operation of high derivation and wise convention 

begins from aq waramq and is continued uptil 
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now and wz is construed with aamantma. g 
is used in the sense of ‘exclusiveness’ and inward- 
ness is said to belong to exclusively Vishnu. In 
other references there is only the operation of low 
type of derivation and ignorant convention. This 
implies that the operation of the highest modes 
of interpretation is active only in respect of Vishnu 

Thus the first Sutra in the Adhikarana proves 
that aata is Vishnu only by its exchisive marks; 
and disproves the contention of the fist Purva 
paksha. The second Purvapaksha will. be 
scrutinised in due cousre: but before that the 
third Purvapaksha of indentity is refuted by 
showing the contradiction mentioned in the 
second sutra of the Adhikarana. Now the question 
is whether identity is- accepted by the opposer, 
as Shruti and Linga with equal force of applica- 
tion set forth both Vishnu and the other with no. 
way left for decisive determination, Or to 
reconcile stataments from other shastras- 

Now the first alternative is taken for critical 
review. Ifin order to maintain the propriety of 
both Shruti and Linga in all their glory of force 
of application to both Vishnu and others, identity 
of Vishnu and Indra is accepted: then in the 
coming Akashadhikarana there is a Shruti 
apna aa in which mam is supposed to be 
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elemental Akasha- But on account of the Linga 
the cause of all beings itis decided to be the 
supreme Brahma. This should not be. For here 
also to maintain the force of both Shruti and 
Linga, the identity of both elemental Akasha and 
Para Brahma should have been pleaded. Here 
causality is said to be as accepted by others. 
Another instance from Meemansa is cited where 


also this reduction to absurdity is shown. 


There is a rule in Meemansa that if many. 
are meant for the same purpose, and if they are 
to aid the same thing and if they are prescribed 
independent of each other, then there is option 
between them But in Jyotistioma ‘darnéqd 
wafasaa’ one should worship Garhapatya by 
reciting Shruti devoted to Indra. There as the 
context si the contact of gods and Substances 
having the same purpose of winning agss 
(merit conducive to swarga) they are to be taken 
simultaneonsly and the repetition is justified. But 
in ‘aifefa: airat: asta’ we find two sentences- 


They are independent of each other (fẹ and 
wa); and they are prescribed to be the materials 
to prepare Purodasha. Their disposal, therefore 
is accepted successively and not simultancously- 
Then the main is not to. be repeated. Even blend- 
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ing of the two is not reasonable as they are 
prescribed independent of each other. This 
necessarily leads to option 

Raghavendra gives the implication of this 


illustration. As either of Shruti and Ling stands 
uncontradicted in order to accept both, if identity 


(between Indra and Vishnu) is taken recourse to* 
then Akasha and Brahma (In araeafernra) would 
be identical dispensing with their distinguishing 
characteristics of wa: and aga and Mantra 
affording the Linga for Indra and Brahman 
affording Shruti for Garhapatya prove identity of 
both Indra and Garhapatya by the omission of 
gea and igaara. You need not seek contradic- 
tion of Shruti by Linga or of Ling by Shruti, Thus 
in order to reconcile two contradictory Statements, 
if this rule of identity is accepted then in the cont- 
ext of accepting Vrihi and rejecting Yava, you 
Shall have to accept identity of Vrihi and Yaya 
rejecting Vrihitva and Yavaiva; and not the 


Meemansa way accepting Vrihi to the rejection of 
Yava or accepting Yava to the rejection of Vrihi- 


This sort of interpretation will lead to the futility 


of the science of interpretation (Meemansa 
Shustra). 


Thus as identity cannot be acceptible the only 
way left to keep the integral unity of the Shastras, 
when we cannot decide the relative strength of 
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Indra and otner gods: is to accept that all words 
connote Vishnuby the highest derivation and 
the convention of the wise. This only keeps the 
unity of the topic in tact. 


But if Hari is the chief connotation of words 
like Indra and others, then take the Shruti ‘gaerra 
fafea tagar. If Indra in this Shruti means Vishnu 
yon cannot prove Vishnu to be different from 
Indra on the ground that he is stated to be the 
immament Lord of Indra. 


To this objection the reioinder is that there 
is an amendment to the universal meaning of 
Vishnu. Where there is contradiction Indra and 
other words mean the respective deities in the 
lower connotatien. Here the immanent (sr) 
is different from Indra. Hence it is the minor god 
Indra and not Vishnu 


Then what about the exclusive marks of 
Surya and Varuna like one wheel and others ? 
They also should be attributed to the immanent 
Vishnu on the same lines as dictated in the 
Pranadhikarana at the end of this pada- 

Here another objection is raised. Just as in 
AMAA: TL, Aas? cannot mean Vishnu. For 
the Ablative case clearly shows lower state in 
Avyakta than Para purusha. This contraicdts 
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the supremacy in Hari. Still Avyakta is Hari be 
cause azia in Avyakta refers to aawa in Vishnu 
not as his inherent qualily but as the one over 
which he has control. He is freely the cause of 
aaa in others. Hence the first word in the 
ablative case weaamia is really Vishnu. So also 
here there is Subordinateness in others. But the 
dispenser of this subordinateness is Vishnu. 
Hence here also in ¢atacar Indra being the 
controller of the inferiority in others means 
Vishnu. Hence the word need not renounce its 
chief meaning. Thus in one context there will be 
no other meaning- 

This is seriously objected and keenly refuted. For 
if asaanrq Avyakta means something other than 
Brahma (Vishnu), then in following ‘arnad aga: 
qtaa’ also there would be no reference to Vishnu. 
Because there is the sure mark of ‘Greater than 
Mahat’ if Brahma is not referred to here it will 
not be proper. For there is reference io him who 
is the cause of Mukti. Therefore somehow cont- 
radiction may be set aside and (weaaaiaq) Avyakta 
might mean Brahma. But here in gzeaen if Indra 
were to mean something other than Brahma 
there is no contradietion. For from the statement 
Aua we get the cause of the application (the 
attribute of wealth) by appiying Indrato Vishnu 
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For this higher application (amara) of Indra to 
Vishnu alone will refute the objection based on 
aza by the Purva pakshee. . 

But in this manner if we proceed in aaa saa 
arnar the word sa by its application to Vishnu 
gets its attribute established as the cause of 
application, which will not be useful in the 
Samanvaya of sta in Vishnu in such statements as 
sangaga: far. | 

Such an objection is not sound for there is 
special statement that Vishnu is called az (bound) 
because he is the cause of ṣa and he is gz} 
because he is the cause of ga. Such special state- 


ments facilitate the Samanvaya of sia in Hari.. 


But in the case of gaetar there is no such special 


statement: Hence there is (a) or contradiction 
of the Samanvaya of $x in Hari; and so ¢ means. 


some one other than Hari. 


Or if you so insist there in ¢zemat also we 
admit the Samanvaya of $3 in Vishnu in order to . 
prove the applicability of all words (adaseraeaa) 


to Vishnu in the highest connotation. Hence 
Chandrikakar says that the word šz has araqzat 
reference to the other and he has not said aemata 
qar reference only to the other. 


Thus Chandrikakar having explained his stand ` 
with reference to the interpretation of the Adhi- ` 
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karana and the Sutras§in its setting, now shows 
how the interpretation of other is not faithful 
to the original setting of Adhikarana and Sutras. 


The others quote Chandagya first Adhyaya 
a giana — — a aiaa orgena. The question 
is who is this Purusha in the orb of the sun. The 
objection side considers him tobe a transmigra- 
tory soul who has earned great wealth through 
knowledge and activity; and not Paramatma. 
For this indweller is described as having golden 
moustaches and other atributes which are 
incongruant with the nature of Paramatman. 
Then Bhamati is quoted to corroborate this 
statement, 


But this runs counter to another statement 
regarding the sup. Where he is described as- 
‘immune to sins’ and as ‘the soul of all’. These 
do not fit in with others: ‘ but adjust themselves 
with Paramatman who is eternally pure, and who 
being the material cause of all is not different: 
from all. Other gods like the sun are said to be’ 
different from all. Hence the indweller is proved 
to be one different from the transmigratory:soul.. 


Then the question as to the Conformity of 


colour and form with the nature of Paramatma 
is explained in two ways. Form and colour-in the: 
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formless and colourless Paramatman are assumed 
at his own will in his characterised nature for the 
convenience of the aspirant, Or another explana- 
tion is that Brahman is the material cause of all 
and those attributes that characterise the effects are 
shown as existing in Brahman. The description 
of an assumed form of Brahma is to lead the 
aspirant from this assumed form to the formless. 
whose knowledge is essential for Moksha. This is 
the interpretation of the followers of Shankara. 


Now Ramanuja also is taken up for review.. 
His objection and rejoinder also are some what 
similar- He also takes the same Upanishadic 
statement and forms the same objection. When 


the itinerary soul assumes the body for the enjoy- 
ment of fruits of its own actions it becomes 
eligible to be the indweller of the orb of the sun: 


But the unfailing marks of immunity from sins 


and lotus eyedness show the indweller to be 


Paramatma- The colour of the sun and others 
are in conformity with the immaterial body of the 
Paramatman. -Besides there is the mention of 
difference of the soul and Paramatman. 


These two interpretations, on account of the 


incompatibility of the quotation are summarily . 


rejected. Our interpretation affords a fine connect- 
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ing link with the previous thought in the form of 
an objection raised against Anandamayadhi- 
karana» This objection i is raised on the strength 
of agaacaqm and the reason. of difference between 
the two. Now both these interpretations of 
Adwaitin and Ramanuja cannot establish any 
such thought link with the previous Adhikarana. 
This is the common defect of both interpretations, 
Now the specific defect of each. The Adwaitin 
attributes form to a formless Brahman for the 
sake of Upasana- Then he assumes ‘immunity 
to sin’ in Jeeva for Upasana. But Advaiti.contends: 
that ‘sins’. in Jeeva has emperical truth: and. 
their negation amounts to Pratibhasika Satya or 
apparent truth: On the other hand formlessness. 
in Brahma will be empirical. Shruti, is considered: 
valid treating objects emperically true; but in the. 
case of Jeeva, immunity from sins would be 
apparent truth and Shruti will be degraded for 
treating objects of apparent truth. 


. But this contention of the Adwaitin does not 
hold good. Foreven he accepts aaa in name. 
and others (amagamda) to be of apparent reality. 
So here also let it'be like that. For in his system. 
in such: injunctions. (amagana ) the only 
significant part is feaa ‘or obligatoriness They ° 
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do not signify the objects at all. And in obliga- 
toriness you cannot make a distinction as emperi- 
cal or apparent in truth, as in an objecte with 
regard to the attributes of the effect being stated 
to be in the cause Brahman both being identical, 
it is not reasonable todo so. For just as gold 
is called by the name of the ornament and also 
the ornament is called by. the name of gold, so 
also attributes of Brahma should be stated to be 
in the effects. 


But this sort of blame cannot be charged 
against Advaitin because he does not accept 
Brahma as the material cause undergoing modifi- 
cation but he accepts Brahman as locus (afaseta) 
of the illusion of the world. Therefore it is 
proper that the attributes of the Super-imposed 
are stated to be in the locus and not Vice versa 

But if this is so youare only going from the 
frying pan into fire. For if various attributes-of 
various effects are to be stated in the materiaj 
cause Brahma, then statements regarding Brahman 
with varions conflicting attributes would never 
be reconciled. 


Again the statement of Brahman with attri 
butes leads to the knowledge of atiributeless 
Brahman is an unfounded truth- Before settling 
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this question some more clarification is sought; 
whether mere knowledge of Brahman with 
attributes leads to the knowledge of attributeless 
absolute Brahman or it is the constant and 
continual meditation of these attributes that leads 
to attributelessness or absoluteness of Brahmas.. 


‘Thevery question of attributelessness is critically 
annalysed. Does Dhyana mean meditation 
‘of Brahman as having absence of determihants 
or Dhyana means upasana which is nothing 
but Super imposition of certain unreal attributes 
on Brahman as we superimpose silverness on the 
shel]. If the first type is the Nirvisheshita 
Brahman whose knowledge. is necessary for 
Moksha, it goes against your system. Because 
in your system fafirss ara knowledge of attributes 
does not conduce to Moksha- If Attributeless 
ness without forming a constituent part of 
Brahman is an accidental mark (sqaemr) of 
Brahma, then it is of the type of a crow perching 
on the house- If so the attributelessness also 
has a position of some kind as that of crow. 
Now the thing marked by this accident is merely 
the thing or is it an attribute inherent in 
Brahman. Brahman does not inhere such a 
distinction; hence this distinction of attributeless- 
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ness is again some accident and not an inherent 
quality; and that is already known. Besides in 
‘his system Brahman known as characterised by 
an accident is not the cause of Moksha. 


yet the Advaitin tries to slip through the 
shidhanti’s fingers. For he says that cognition of 
substantive unadjuncted is not obtained before. 
But this is mere jumble of words without any 
concerete thought behind it- For the knowledge 
of amplified substantive does never end in the 
‘absence of cognition of amplification. 


The whole thing is wound up in verse thus; 
It is simply contradiction interms to say that 
knowledge of amplificd substantive leads to 
knowledge of pure substantive bereft of amplifi- 
cation. 
= We shall close this Adhikarana with a 
grammatical note on algarq in a verse as atrawigag 
(in alliance with Saugata or Baudha). There is 
a sutra gquataeda garaers (7-3-19) in compounds 
having g4, 47 and faq as their last member, the 
vowels in both first and last members under go 
Vridhi- agq isthe compound word in which g 
and gą both under go Vridhi and hence the form 
is Maré and hence here it must be dia ateraiaq and 
not, as it is, dea agaa. 
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To this objection g#eafantz replies that an 
ordinance with #ar is not compulsory. Therefore 
the Sutra ga a7 fasià does not operate here. So 
Vowels in both the members do not under go 
Vrirdhi. But according to afgica are: be fore 
afga terminations having = ory as-zq only the 
vowel of the first member under goes Vridhi, 
thus it is ates. 

But here another objection israised. There 
is a paribhasha to the effect that adazaeq araedaret 
which implies that of the two members g and 
gq the word that has meaning (which is further 
explained as ‘the meaning should rise to bea 
qualification of the word) should under go 
vridhi. Asan instance ee is taken and wis 
accepted as having meaning. So also in and 
g3, g3 is a meaningful word and it should under 
go vridhi and not 3. 

This objection is set aside by stating that gga 
géalfuarfaa. azz jointly means fra and not singly. 
And hence gaa singly has no meaning and hence 
both y and g¢ do not under go Vridhi. Only the 
first word namely g under goes Vridhi- 

Some others still consider g4 in gastas a synonym 
of eta. But in garea geda aana’ when gaa has 
before it 3a, 4q, aq and ara, in its place comes g4 
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(nì). In dear gaa. Hence Kalidasa in Kumara 
Sambhava uses sanfani? (so also in uttara 
Ramacharita there is dgan atamasin”) 


Scat E epte 


_ We hear (in Taittareeya) a reason adduced 
for Akasha to be full of. bliss or to be Ananda- 
maya. “Had not this all shining body been 
full of bliss (no one else would impel this world 
to activity) then no one wouid actuate the world, 
nor induce it to. do meritorious deed”. 


But this isnot mentioned as Vishnu. Thus you 
should not suppose, that this in not mentioned 
as Vishnu. For in the Sutra ararareaferma it is 
stated that Akasha is Vishnu only; (And not the 
commonly known Akasha) For he is stated to 
possess the marks of Vishnu. 


BHASHYA : 

“What is the support of this Visible world ? 
He is all shining Akasha.” Thus physical Aksha 
is referred to- But this does not suit the context- 
But Vishnu alone is meant. For, further this 
Akasha is said to be much more superior; and 
loudly Sung; and he is (not limited by time, space 
or attributes) unlimited. These and others are 
his (invariable) marks. 
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(His unlimited nature is justificd thus) who. 
is able to enumerate exhaustively His brave. 


deeds ? who is again able to count the particles 
of dust ? 


_ (His over-Superiority is proved thus! He 
grew beyond measure. These and others are his 
unfailing marks. 


Itis stated in Brahma- “Vishnu alone is 
really said to be.Ananta or unlimited and is 
described really by such words as Ananda and 
other words; while others are thus described only 
figuratively. 


In Bhallaveya it is stated—-‘‘All names enter 
into him. 


BHAVADEEPA: 


words there are, that are familiarly known to have 
another meaning. These words of other meanings are of 
two types Those that are known soin secular field. Or. 
known i in the secular world as coming from. vedic Liter, 
ature, explicitly or implicitly as marks. The first type 


are treated in the first pada and the second type are treated 
in the second pada. 


The purvapaksha is to be built. Anandamaya is said 
to be Akasha which again by Rudhi, a strong mode of 
connotation, means physical Akasha (one of the five 
elements). And the mode of derivation or gmafa may 
help us to get at the meaning of Vishnu. But when there 
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is no strong objection against the main sense we should 
not sacrifice it for our whimsical needs. 


But there is one objection against the conventional 
meaning or Rudha meaning of Akasha viz physical Akasha- 
This Akasha is said to be Ananta. But some how Ananta too 

or unlimited nature too should be made to conform to the ` 
conventional meaning of Akasha or physical Akasha- The, 
precedent decision in respect of qugeqeq or residence in the. 

‘ocean does not favour the acceptance of yoga mode in this 

case as both are not similar. For Residence in the ocean’ 

had been decided by shruti to be the exclusive mark of- 
Vishnu. Shruties referring to Indra and others are 

coventionally held to mean so by the ignorant, though 

having no scope to mean any other sense they yield to the 

mode of derivation or yoga and thus refer to Vishnu. 


But here ‘unlimited nature’ is not yet proved to be the 
exclusive property. possessed by Vishnu. Hence this case 
does not come under the perview of precedent decision, and 
is open to consideration. But Sudha accepts the inclusion 


of this cause also in the preeedent dicision by admitting the ~ 
claim of unlimited nature to be the exclusive mark of 


Vishnu. Hence this case needs no further discussion, But 
it is introduced here only as an additional doubt. 


Besides yoga requires the cause of application to be 
either in itself or under its control when possessed by others- 
The first alternative is not at all applicable. For hollowness 
or faqza isthe exclusive property of Akasha and the 
second alternative also is not. possible. Because the in- 
sentiant Akasha cannot depend upon Vishnu for its natural 
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characteristic. While the sentient for its activity depends 
upon Vishnu’s grace the Insentient inheres its nature of 
hollowness and does not depond upon Haris grace. 


Besides hollowness does not agree with the nature of 
Vishnu. 


Now the Purvapaksha is wound up thus: Akasha stated 
in chandogya is physical Akasha. And Akasha in Taitta~ 
reeyaka said to be Anandamaya to justify his propelling 
of the worl] is also physical Akasha. Unlimited nature 
also is somc how reconciled with physical Akasha. Hence 
Anandamaya is not Vishnu but Physical or aqra. Ananda- 
maya may not be compatible with the insentient nature of 
physical Akasha; But Ananda or joy may belong to the 
presiding deity of Physical Akasha. 


when thus the Purvapaksha ia stated the sutra begins 
the refutation, aex atape arafa: aia sfa Qar. Here 
the word array does not mean physical sky but Vishnu 
only. For there are Vishnu’s clear marks like qatra. 
arr in chandogya also means Vishnu. Therefore in 
wife also arpa is Vishnu. Now the decisive reason is that 
in chandogya the exclusive mark pleads for Brahman and 
the contradiction of the convention of the lgnoranant 
for Akasha to have reference to physical Akasha is common 
to both. Hence this offers no reason for Akasha to be 
Anandamaya.- The argument runs in a different coursc, 
There being exclusive mark of Vishnu in the Akasha of 
-chandogya in mfg also in Taittareaya the same Vishuu is 
Propounded. The reason is for this same Vishnu to be 
Anandamaya and not for Akasha to be Anandamaya. 
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But Shruti and Linga are the means that settle the 
‘purport. Purvapakshee built his statement on the strength 
of Shruti. But refutation was based on Linga or Mark 
which is naturally accepted to be weaker than Shruti, 
This defence of Purvapaksha is not sownd. Because 
priority is not the only thing that settles relative strength of 
these purport-finders. There are other elements also that 
enter into the settlement of the Purport. For even the 
less powerful Linga gains in strength over Shruti, when 
Linga is Nirvakasha and Shruti is savakasha. Even then 
how is it that Linga refers to Vishnu? arp has the 
nature of space or hollowness, and it gives space to things 
that exist. This donation of space is under the control of 
God and hence space, though a natural quality is yet under 
the control of Hari and hence Akasha means Hari. For 
Hari’s control of Space-giving is unlimited. Hence Shruti 
says that Hari is endowed with all physical or material 

qualities also, 


aq is imported into every Sutra meaning ‘That is 
' Vishnu alone.’ Of these two words g implies that every 


word even referring to others, by the highest mode of 


derivation and the convention of the wise refers to only 
Vishnu, 


Here the following reasoning is adduced to prove that 
Akasha means Vishnu through its cause of application» 
Spacegiving quality of hollow Akasha is a natural quality 
no doubt. But that still comes under the perview of Divine 
control, because, the qualified object Akasha itself is fully 
under the control of Hari, for its birth, Sustenance and 
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destruction; and this fact necessitates even its quality to be 
subordinate to- Hari’s inexorable will. 


Inthe Sutra the phrase gfeanrq ‘on account of his 
mark’ implies many such exclusive reasons. The subject 
ataia: implies.all words referring to physical, spiritual and 
vedic objects. But in the Sutra only Akasha is mentioned 
because brevity is the breath of the Sutra. As a-representa~ 
tive Akasha which is the first cause of all materil objects. 
and which is contextually relaled to the previons discussion, 
is mentioned in the Sutra. 


APATATT CAM 
NYAYA MUKTAVALI : 


The thought link with the previous treatment is either 
over extention as anew doubt is raised on the previons 
treatment ora counter-illustration as the Purvapaksha is 
raised in a different manner from the previons one. In. 
Chandogya in the first Adhyaya it is mentioned “who is the 
support of this world” Thus asked Shalavatya; and asa 
reply it is given-“Akash.” Now the doubt is whether this 
Akasha is Physical sky or Vishnu. Now by convention 
Akasha refers to PhysicalAkasha and Akasamheans the sky. 
This does not run counter to the specified marks of Vishnu. 
For direct reference (shruti) is more powerful than Linga or 
Mark. But you should not contend that the previons 
argument that Linga is exclusive and hence it centradicts 
the conventional meaning holds good here; and hence there 
is no scope for sucha doubt For the wealth of Indra is 
obatined by the grace of God and hence is under his.contro] 
and [ndra m2ans Vishnu because the cause of application is 
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under his-control no. doubt- But Akasha is insentient 

and does not seek his Grace. And hence the cause of 
application of Akasha is hollowness and is not under his 

cantrol nor does it inhere in him, so it does not mean 

Vishnu and hence there is scope for this additional doubt- 

The Linga that has previously led to Shidhanta is not this, 

this is some thing else. Thus in Bhashya Previonsly a Shrutj. 
had settlead its meaning to be Vishnu; yet it is not yet settled 

here and by the help of Shruti it conventionally means to 

refer to physical sky and this is the Purvapaksha- 


‘Now sidhanta is that Akasha is said to be ‘superior to 
the superior. and foudly praised, and is unlimited and a 
Smriti very weli- explains parovareeyatva as the better of- 
the. best and with the help of many corroborative Shrutieg : 
which. all prove Akasha to refer to Vishnu, On the 
strength of it, Shruti surrenders its right of upholding. the. 
popular meaning and comes to mean Vishnu. Thus IFT 
means Vishnu: 

Itis not that. there is no- cause of applicability of 
Akasha to Vishnu For in smritiis stated that under His ` 
guidance this sky gives space to the breathing beings, : 
Again common sense implies that when the sentient is 
under His control, much more so is the insentient Akasha. 
Now the rule of semantics allows applicability of word tọ a. 
thing when that property is found in it or it has control ` 
over it. The property of Akasha, Viz hollowness is not 
to be found in Hari but He has controt over it, Besides” 
Smriti corroborates the fact that Vishnu also has all physical : 
qualities in him; aod therefore hollowness is to be found 
in Him and thus Hari is the maia meaning of Akasha. 
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If this Akasha isnot Vishnu then Akasha referred to as’ 
Anandamaya also is not Vishnu. To settle this objection and 
the rejoinder to it, is the main purpose of this discussion. 


TATTVAMANJARI : 


Still Vishnu or Brahman is not Purnananda, For In 
that context Some Akasha is called Ananda without any 
qualification; hence itis Purnananda, èg arpa aret 
wear). This Akasha is nothing but physical sky from such 
shruties as aey wlmeq arfa: and from the wide currency it 
has got, This Akasha in the above quotation is introduced as 
ufa to this Earth and as the material cause of vayu and 
others and hence it must be physical sky Hence this 
physical sky is perfectly blissful and that is Anandamaya, - 
So the Sutra says aimrreaferata and its meaning as given in’ 
Anubbashya is gaq and aiaz: should be repeated here and 
it carries the meaning of space or extension, So the whole 
meaning is “Vishnu is extensive or Spacious liké the sky. 
Just as the sky is extensive or . hollow permitting the 
wanderings of animals, so also Vishnu is extensive or hollow 
physically permitting animals to wander as described in 
Sudha. This physica] hollowness is the cause of application 
of Akasha to Vishnu. In the Bhashya on the IX 
chapter of Geeta it is stated that ‘* you should 
know God to be endowed with all physical qualities”. It 
only means that God Vishnu is one endowed with unlimited 
spaee or hollowness. Hence that chief meaning of Akasha 
įs Vishnu. This implies that all words of physical sense 
like Akasha mean Vishnu ‘only by the mode of inter 
pretation of convention by the wise and by a high derivative 
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mode, though in local parlance they refer to other things. 
The physical sky is not their meaning. Because giving 
room or space Uests finally with Vishnu primarily. Hence 
those words also connote Vishnu only. For he alone is 
endowed with all qualities like supreme sovereignty, unli- 
mitedness, and source of al! activity. This is not possible 
with a physical object. 


Just as the cause of application of the word Akasha 
viz the giving space to others is the implicator for all 
physical words, and shows that for that reason the word 
Akasha signifies Vishnu chiefly. So also all physical words 
are fully significant when applied to Vishnu. For Vishnu 
has control over the cause of application and he has all 
those properties in him (aġyoraa:). 


TANTRADEEPIKA : 


In this Adhikarana all words having phyical meaning 
are shown as significantly applying to Vishnu, The word 
Akasha as implying all those words, being an important 
one, is mentioned here. gq is imported here. The word 
atara in chandogya is Hari as a result of high derivation 
and the convention of the wise and not physical sky by 
mere convention. For in the Shruti where Akasha is stated’ 
highest supremacy ` and unlimitedness are mentioned as 
referring to Akasha. And they are the exclusive marks of 
Vishnu. fama in the Sutra is used in the singular to imply 


a group. 


with every Adhikarana gis imported meaning excl- 
usiveness, in order to show that Vishnu alone is the chief 
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meaning of qq through the mode of the convenation of 
the wise and of high derivation, just as in afam, 
g is used to show the presiding deity exclusively. This is 
not possible when the other meaning is primary or this 
meaning is secondary: Following the rule of primary and 
‘secondary modes those words are said to ‘singnify 
Vishnu, And it is accepted that repetition and the statement 
of its quality and its mark are meant to show purport only 
and not to decide the chief meaning. 


PRAKASHA : 


At the beginning, chandrikakara takes a very critical 
stand about the thought link of the Adhikarana. .And 
Raghavendra in his Prakasha furnishes a thought-plank. 
Here in this Adhikarana some natura) property of a thing 
is chosen as the cause of application of that word to Hari, 
Only such words are chosen for samanvaya in Hari in this 
‘Adhikarana: This property might be either physical or 
‘non-physical. Hence to limit samtanvaya of physical words 
alone by implication to this Adhikarana i is unwarrauted. 


This doubt raised has been cleared in two ways :— 
1) Even words connoting non-material things will get. thus 
samanvaya in Vishnu proved if the objection raised in their 
respect has also followed the same rule that the nature.of 
insentient or Sentient does-not come under the perview ofthe 
divine control. For his Adhikarana conclusively proves that 
even nature of things depends upon the will of Hari. Still 
only words of material meaning being similar (to Akasha) 
enter into our mind first. While in the previons Adhikarana 
words meaing gods like Indra and others.and in the future 
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Adhikarana words of spiritual meaning like Prana and 
others are dealt with as their samanvaya does not depend 
upon their nature as the cause of application. Thei¥ 
samanvaya was sought by depending upor the invariable 


mark of Vishnu, Hence Akasha is said to imply only 
material words. + 


Now another doubt arises viz. The same invariable 
"Linga or mark which has captured the mind ought to have 
‘been saught forthe samanvaya and not the name. But 
this requires clarification. Do you drive at the fact that 
samanyaya of the Linga, the general cause of al! material 
things should be sought, or the Linga accepted by the 
Sidhanti? In the first alternative the case is different from 
the Previons Adhikarana, Forin that Adhikarana by the 
samanvaya of one Linga called aaa samanvaya was 


sought in many hames. But here also manytimes- Akasha 
is repeated and with the same Binga in many (times 


repeafed) names samanvaya is sought. Raghavendra 
makes the point clear. In the last Adhikarana by the 
samanvaya of one Linga in Hari many names had 
their samanvaya in him. But here one name Akasha had 
its samanvaya in Hari and on the strength of that samanvaya 
many Links were shown to exist in Hari meaningfully. 
Here the same Akasha repeated forms a group of Akasha, 
The word Akasha that forms the group has the same cause 
of application. But what is wanted is that many names 


forming a group should have different cause of applicetion, 


Still further it is objected that by the samanvaya of 


one Linga, it is implied that many Lingas and names found 


their samanvaya in Hari by presumption. Hence here also 
Linga should be shown to exist in Hari, for the samanvaya 


of names in Hari- 
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But the problem of samanvaya may be presented from 
another point of view, By the samanyaya of one Linga 
“if it is sought in similar and dissimilar cases itis only a 
round about way, when another way is open to us, Besides 
names fixed to connote other things will not easily enter 
into our mind for samanvayain Haris And Lingas not 
fixed to connote other things, do not easily enter into our 
mind for the sake of samanvaya. Hence the Lingas not 
fixed else where should be given a chance for samanvaya. 
But this does not hold water, For such words like Indra 
have been shown to be easily agreeable to samanvaya 
so they enter into mind easily. 

If the second alternative is accepted, aaarqis the 
reason accepted by the sidhanti and there is no scope for 
doubt. But this statement runs counter to the coming 
statement that aag is not accepted as a definite and 
determined mark of Vishnu: though residence in the ocean 
‘js found as such a specific mark of Vishnu. 

This is not so; for really speaking the doubt raised here 
is not based on real fact; but itis based on some presum- 
ption relying, on aprarafa. And then Linga is shown to 
refer to Vishnu. Sothis Linga is not dependent on Shruti 
and hence Shruti Samanvaya alone is justified. Hence Nama 
samanvaya alone is the right one. | 

In both Bhashya and Teeka it is argued that if 
arnt in arent gigaa is physical or material then 
arate also in araara: sarg would be physical. So 
in order to prove its Vishnutwa atera in aima efaglara 
also has to be Vishnu. Now this argument hence is said to 
be fruitful, 
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But it is objected that this sort of argauing is not 
fiuitful; foreven if ara in chagdogya is Vishnu, Still ABT 
in aidara need not be Vishnu. Therefore this sort of 
diicussion does not bear fruit, So it is. objected 
that: just as in Sidhanta aera in AFIN fagana i 1S 
Brahmo; ‘yet in ‘ATH: TAT itis a physical object, so in 
Sidhanta there, in a2q arama also let Akash be a physica] 
object. 

There is a counter-objection to this. No doubt in the 
Adhikarana ‘progama arera ina waaaraa is said 
to refer to Vishnu. Then how docs that refer to a physical 
object ? The reply is that mara means Vishnu not exclusi- 
vély but inclusive of a physical object Hence it also means 
@ physical object. 

But in SATTA, amarg refers to physical sky because 
there is the indisputable mark of a physical object in it; in 
adar MN in Akasha there is the invariable mark of 
Vishnu viz ‘prompter of the world.” and hence there is its 
samanavaya in Brabma. Thus in Sidhauta there is fruit- 
fulness. Then in. Purvapaksha there is fruitlessness in the 
form of objection raised. 


tye 


‘Ye ig quoted along with an instance by Chandrikakar, 


Pin qzy; there is. ‘Brahma mark and hence there is reference 
to Brahman, then’ just as in Sidhanta i in aug ala on account, 
of the material mark there is reference to material object 


for ara, So also in qaq there is Brahma mark and 
arate refers ‘to’ Brahma, Thus then in the Purvapaksha 
siti no doubt refers to physical sky, But in ąĝg there is 
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Brahma mark and stata clearly refers to Brahma. There, 


fore the objection over Anandamaya Adhikarana does 
not arise at all. 


This isa strong objection against the thought ink 
given by Chandrikakara Now Chandraikakara refutes this 
objection. But Raghavendra clarifies the issues involved 
in the objection so that the refutation becomes significant 

‘and meaningful. 


Suppose, as in daa aia, so also in yaq there is refe- 
rence to both material and non-material on the strength 
of Akasha Shruti and Brahma mark. So qaqa mimt has, 
clear reference to Brahma and hence no objection can rise 
against Anandamaya as a reason is adduced for Anandamaya 
to be Vishnu. But this objection is not justified. For in 
dafaareg if reference to material cause is not accepted you 
cannot explain the physical ereation. But in a&q if, there 
is no reference to material there will be no such absurdity.. 
Hence there is no reference to material. This is in conformity, 
with the exclusive Brahma mark, l 


But the objection raised against the Sidhanti is baseless» 
For his argumentation is purposeful; while Purvapakéba « 
also is equally fruitful. Thus goes on the discussion about 
‘Sangati or thought link when all objections are taken: up; 
for critical serutiny and their hollowness is exposed , 
Examining Sangati and Prayojana, now the ob ct ot 
discussion and the form of doubt also are stated, : 


The topic of discussion is whether. efra is 5 physical 
sky or Bhrama? Here Shruti Statemant taken for discussion 
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(fasaa) is from Chandogya, It is an answer for the 

question of Shalavatya abouth the support of the earth: 

The answer is aiia gfi dara. This otra is said to be 
ATTA AT. This arr implies all the other four 
elements (qa) like wind and others, Now should we depend 
up on the Shruti and call this straar physical sky or depend 

upon qvaxtaer attribute (Superior to the Superior) and call 
it Brahma 7 Now Purvapaksha is that prat is physical 

sky and this argument is fruitful, Because if qg orin 

sentient is independent of Brahman, then the cause of appli- 

cation of words to such material objects which are indep- 

endent of Brahman, is not found in Brahman, and besides. 
Shruti will lose its primary importance if arẹta is applied 

‘to Brahman in contrdiction of its materiality. Thus qaqa 

contends that Shruti refers to material Akasha, and fu'fils 

its argument. Inthe same manner, if on the other hand 

the insentient in its nature also is dependent on Vishnu, 

then Vishnu has mastery over its tause of application and 
hence has reason to be called by that name. And Shruti. 
chiefly purports to refer to Vishnu without any contradiction. 
or opposition. Thus the Sidhantee’s argument bears 
ample fruit: 

Nowa nyaya called aae}azaqeara is cited to “prove that 
Brahina is the primary meaning of the word,when dependent. 
Raghavendra explains this Nyaya at length. This Nyaya 
occurs inthe Adhikarana aiamaa hR in the Gunas- 
utra. TdT aAaq. The Vishaya vakya is ` ‘aegaarg 
gam:qz:? In the adventure of proving all words to refer to 
Brahma. (aias. aaqran)the question arises of REVENI referring’ 
to Brahme. The cause of application aqwa in Hered’ 
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does not inhere in Brahma, Still words meaning aawa 
find their full Significauce in Brahma; for Subordination of 
Pradhana is dependent on the will of Brahma. Hente 
Brahma has claim to be called by that name. Onthe 
Strength of this Nyaya, though the Lord -does not inhere 
the nature of Akasha viz hollowness yet he has mastery. 
over that nature of the insentient Akasha, Hence 
Brahman may be called by the names of insentient things, — 


But we must further scrutinise whether the nature of. 
Akasha is dependent on God or the nature of elements is 
dependent on him. This ought to have been our topic. of 
investigation and not if the nature of the insentient is 
Subordinate to the will of God. 


The reply to this objection is to be found in the spirit 
or the deep meaning underlying the investigation. This 
Nyaya applies not only to the application of words, 
referring to elements but to all insentientlhings. The 
implication is to make the meaning more extensive, of words. 
referring to insentient things depending for their usage on- 
the cause of application or gafafafaa. Se 


On this topic a deeper doubt is entertained. The’ 
aforesaid Akasha is a physical element and not::Vishnu, 
either by the mode of convention or of derivation; 
Rudhi or convention is not proved to operate iniréspect oft 
Vishnu in an element. Derivation or yoga.is neither fixed: 
nor unfixed. Now yoga operates in two ways. The cause 
of application is hollowness (fava) and it is dependent on 
Vishnu as subordinateness or aqwa is in the'icase tof 
Pradhana (Primordial cause). Or asin the case of Indra 
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‘the. cause of application‘is wealth which the Lord Vishnu 
inheres. Either the first or the second, must be the reason. 


‘Now in. the first alternalive itis argued thus—the 
-hollowness of Akasha is not dependent on Vishnu because 
it is. an attribute or nature of a sentient object. 


| But this reasoning can be counter argued thus, it is an 
‘accepted truth that Lord Vishnu has undisputed divine 
prerogative of every dispensation at his own sweet will. 
-Then how can ‘an attribute of an insantient object’ 
‘tise in power to question this- unrestricted authority of 
‘Vishnu? Hence the first reason is elucidated in detail, 
‘A usage is found that ‘the king has won victory’ though 
victory isreally won by his army which is subordinate to 
him. Just in the same manner ifthe cause of application 
‘of a word referring to an inseatient object is subordinate to 
a sentient being the santient being is not found to be called 
“by the name of the inseantient. 


hee 


No doubt in nagita (the earth spoke) we find wg or 

earth is found used to refer to a santient being the presiding 
i deity dver earth, But by this rule of Presiding deity it 
“must be proved that chetana has mastary over achetana 
‘then’ by the rule of gzugfarq the chetana will be called by 
‘the name ‘ofachetana, For the Purva pakshin these are 
hot yet pioved. Hence the cause of application of a ward 
‘ig riot mere ftecdown of dispensation by the Lord, but it 
ymust.be the gift earned through the grace of the Lord, 


Tbe hollowness or faata in Akasha is not a gift earned 


-by Akasha through the grace of the Lord. Therefore all 


words referring to insentient things must be considered 


ata at itk nt 
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from the point of view of the cause of apptication in 
hareing in the insentient. 


In the second alternative that which is the nature is 
intrinsic and never comes from out side; having such cause 
of application for which the thing need not depend upon 
the Lord, the words refer to insentient things and not to 
‘the Lord, Here also words having their nature as their 
cause of application are taken for consideration. 


Then this runs Counter to instances quoted in Bhashya, 
To this objection it is stated that this instance of Akasha- 
is given as it is connected with Anandamayadhikarana in 
the form of an objection. Then an instance from Meemansa 
is quoted, 


In Jaimini Sutra, I-4-6 there is a Sutra “agè aot 
AÑ: *  eaifgarag” In vajapeya (which is considered as 
“the name of yaga) as Guna or some attribute is stated, the 
attribute is enjoined. The point at issue is ( armaaa 
tamea HITT UT} whether Vajapeya stated here is some 
Meaningful attribute to be secured or the name of some 
sacrifice, Take (he verb qẸ 1; the root qq means gpt-which 
having no definite case ending like the accusative is syntacti- 
-cally connected with the termination coming after tt 
meaning some effort (waar) either as ‘object’ or as ‘means’, 
: (4 or Frm), But no definite hint there is. Only amt and 


* Note— I In Prakash this Sotra is said to be i in’ “the fifit 
Adhikarana; but in Bhatta sangraha this Sutra 
is shown in the sixth Adhikarana. by Shri 
Raghavendra himself. 
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Waar alone are connoted by the root and termination. 
But as they come one after another some general Connection 
is found implicit in them. This is common to both ‘object’ 
and ‘means’. In respect of object (when maq is construed 
as object with efort) Guna is construed with the ‘means’ 
and ga or purpose is found simultaneously construed (with 
“grat as some drink, ayq should. be performed and by arq 
‘Or Sacrifice rarasy should beattained). So without any 
‘possessive terminations like aqq, ArT maye be construed 
with both object and instrument. This requires qiaq93q to be 
‘interpretrd as some attribute like ‘some drink called vaja’. 


So Vajapeya need not be accepted as the name of the yaga. 
This is the Purvapaksha. 


The sidhanta is that indeterminate cennection connot 

„give rise to specific expectation of either object or instrument; 
and hence the qaraar or effort can neither be construed 
-with object or purpose. If by implication either of thes® 
-two is indicated then wjqar is construed with either of 
them and not both of them. If simutlaneously (aiiafasr and 
AIT HUH waar) both are coustrued; then there is 
-counection of both aw and qa; but such an interpretation 
-(@1z:) leads to two contradictory trinities. Thus the 
- discussion goes on. Weare not much concerned here with 
‘that. We started with the Purvapaksha argument.-His: 
‘argument is that Akasha ‘is the physical sky and nog. 
: Brahma or Vishnu. Because the cause of application of 
o the word Akasha is faqqa which is the nature of Akasha 
‘which is neither the gift of Vishnu nor is under the control 
*. of Vishnu. Here all words that have their nature as the 


56 


cause of application are under critical review and discussion. 
Then Akaska should not have been taken here no doubt, 
-But because some instance must be given.and Akasha was 
chosen as it would help us to raise an objection over HIHaHA | 
famo. it was taken: In the same manner in Vajapeya Adhi“ 
karan though words afore said like Sfiaz and others are tosbe 
- revicwed yet the word vajapeya is instanced From this we 
come to know that faquq or hollowness is the nature; and 
hence it cannot be inhered by the Lord nor can it be under 
the control of the Lord; for it is the nature of Akasha, 
This Purvapaksha is explained by adducing dircet reasons 
to it. 


Many more - alternatives are considercd in connection 
with this word Akasha. So far Chendrikakara gathered 
the chain of thoughts from Anuvyakhyana. Now-‘he 
epitomises what has been said in Sudha, which is to'be 
considered as .a different interpretation. He first:repeats 
- what has been said in Sudha; and then explains it as some 
of its points require clarification. “The hollowness of the 
sky is not dependent on Iswara unlike wealth of Indra 
: which s dependent on Iswara as it comes from outside- 
For Akasha is intsentient, and hollowness, ‘by: its-veary 
nature is not dependent on Iswara” To make this: point 
, more clear it is stated that in the word Indra the effort to 
„tule (over people) coustitutes wealth which is the cause:of 
‘application. The reason for its being dependent on Iswara 
_ is knowledge. Here also the same knowledge ought fo have 
been the reason for its dependence on Iswara.. And that 
Kaowledge is conspicuonsly absent in insentient Akasha.. 
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. Purvapashin is: getting stronger For all the reasons 
-adduced by the Sidhanti are being proved null and void. 
Neither yoga nor. Rudhi helps the Sidhanti to rebut the 
‘Purvapakshin. Even specially charged Vidvad Rudhi and 
“Maha yoga are spent. forces in establishing the meaning 
-of Akasha to be Brahma or Vishnu. 


_If that is so the Sutrakara merely means to state what 
"has ‘been stated by Anandamayadhikarana, There is no 
scope for ¥aeagufatana and the following Adhikaranas, 
To this the reply is that the coming Adhikaranas are there 
to meet the additional doubts raised on them. But this 
‘goes against the statement of Sudha. For there Vidvad 
Radhi and Mahayoga are made available and the additional 
‘doubt is raised to cover those things. This is not so, for 
-further we do not find such doubts that cover -Vidvadrudhi 
-and Mahayoga. Hence vidvad Rudhi and Mahayoga be 
fore the Sidhenti establishes them do not operate. Hence 
Anuvyakhyana is right in stating like that. 


_ Now the topic‘is Samanvaya which is achieved through 

‘ Significative potency (afta) and Verbal import. Samanvaya 
_of all words in Hari so long was discussed on the basis of 
‘Significative potency, Now it is discussed on the basis of 
Verbal import (araf), which is not found in favour of 
Vishnu. -Before this exclusive Linga had enfeebled the 

“stronger instrumeat Shruti. Now Shruti manytimes repeated 
gathers enormous strength over and above its natural 
strength, over Linga which claims only exclusive (taar 

-q} application for its qualification, Akasha as physica} 
sky is repeated so many times, that it counteracts the 


ar. 
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‘operation even of exclusive Linga; and meaning-of Vishnu 
is with held. Therefore Indra Shroti is proved to be more 
powerful for these two reasons its manifoldness and:its 
natural Superiority over Linga. This very Indra Shruti 
was formerly cited merely as Shruti, Now it is cited here 
as an instance of manifoldness. The same Shruti can be 
expressed in different capacities or forms, in different places. 
For example take (aftag fa) Does the word afiagia 
connote an attribute or denote the name ? This is the doubt» 
(aaga afa: afew) This is a Bahuvreehi compound and 
without the complication of possessive termination the 
attribute is ordained in Nemadheyapada. The purvaparksha 
is that there is the attribute in the form of afta%aar which 
is associated with afiagix, This is the attribute ‘enjoined 
in the gafziq, If itis a mere name no aq is established 
in the form of substances +and deity., and there is no full 
realisation of a yaga form. 

To this the reply is that when ordinance is possible 
with the meaning of a root waranted by one word; no 
other ordinance with the meaning of a different word, is 
necessary. For instance from semada and such others 
we get the substances required and from afiasatfa: and 
qiisnifa: we get the names of dities likes Agoi and Surya, 
So we can have a fair idea of the form of the yaga. And 
the word Agnihotra is associated with Agni which 
„occurs in the Mantra. For this reason afiagia is. a name 
with a de'ivative meaning. 

Hence geget @eqaren is the ordinance. Ia ATAT- 
grzvafa there is first the doubt whether ajqy7z means some 
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attribute or meraly the name of a yaga or Karma. Then as 
Purvapakshia amz is liquid substance like ghee. In 
aari areareafa the first arqrd is ghee and saizafa tells 
- us that it should be purified. 
To this Purvapaksha the reply is that ararzis the 
‘name of that yaga in which ghee is poured constantly from 
one corner to another. Therefore (afiagla) asa is the 
Subject and afa is the predicate and this is communciated 
to us by another Shastra afiq: safa: Hence it is the name. 
In the same manner the statement aeqragtta forms a 
.group of Homas or sacrifices. It is doubted if afiagita 
‘is one of the coustituants of this group Therefore it is 
cited as an exception in another context in the second 
_Adhyaya second pada. 
Thus there are the instances to prove that one thing 
may be cited in two places in different forms, This is on® - 
“solution and the other S$»lution is the following, Indra 
‘and other words connote Vishnu for three reasons. The 
first instance is* a@aafaateasa, The word ała in the 
„instrumental case by established convention connotes an 
other meaning. S.ill it is construed with araar or effort 
(the meaning of the terminetion ia uga) as the means (the 
meaning of the root qq and it fits in the context (aaa 

ama Ward) being in the same case with ar, Hence aĝa 
. means some yaga, as again there is some other statement 
; showing some similarity. 

In the same manner in weadlsfaet qaqqrafaso. Indra is 
used in the same case with Vishnu and there is special 
reference to qarat Hence Indra means Vishnu, 
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But there is some special consideration too,...In .the 
sentence ‘gg fasor afer qayfa’ as apposition between Indra 
and Vishnu is possible with reference to uaafe, so also both 
Indra and Vishnu may be construed with agafa sap*rately. 
Then Indra is not Vishnu, But had it been so, just ias the 
verb is repeated with every separate object: so also it should 
have been. agafea faso nfin, 


~ 


Now the third in stance is cited, In the third Adhyaya 
fifith pada aferir ag at araaa is cited. And if áa Kshatriya 
-or Vaisya desires in the saifasstqard to drink soma, to 
him an artificial soma (aya farr) should be given and not 
pure soma. The artificial soma is prepared with fruits of 
Banyan tree and other things by pounding them. Then it is 
ealled paana and that should be given to him to eat (a8) 
The question is whether this special prescription of Phala 
chamasa is for eating only orit should be used in the 
sacrifice also. The purvapaksha is for eating only ‘and not 
for sacrifice. For it is not stated so in Shruti, Then 
Sidhanta is that Chamasa Phala is preseribed in the context 
of yaga as its means. So this artificial soma is prescribed in 
‘yaga also, l - 


Here that substance which has created yaga into 
existence is everlasting; while the occasional which comes 
after yaga has come into existence and is more powerful than 
the routinz. This phala chamasa which got access into the 
yaga as something to be eaten in yaga’ encroaches upon: 
yaga as its Sadhana or means; and gets a sound position” 
in yaga. Soalso the words like Indra which mean the: 
king of gods enter into Brahman as revealer of its meaning, 
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New the Purva Pakstim winds up the long discussion 
by pointing. out the difference in their casee For Akasha 
has. not got any word in apposition; nor does it daclare 
any special Shruti; nor is it conventionally used in any 
other sanse Hence Akasha is not used in the sense of 
Vishnu, l 


The tong drawn out defence of Purvapaksha shows the 
manifold nature of the presentation of the Purvapaksh. 
But the Sidhanti also faces his argument in all its variety, 
When it is accepted that every thing is subordinate to the 
Will-of Vishnu the cause of application of Akasha cannot 
be an exception, But arena: ARTT: aaa: shows that 
arara is produced and hence it is suspected to be physical 
sky. Hence both physical sky and Vishnnu being accepted, 
it is, reconciled that the cause of application being subord- 
inate to Vishnu, Vishnu is primarily connoed while the 
physical sky is secondarily connoted, Additional doubt is 
clearéd and it‘is-not an old tune. For had this not been 
stated-here:no where you would find that atara cannotes 


primarily Vishnu. 


“Still this is.a repetition of what has been stated already. 


in Antaryamyadhikarana, where. Vishnu. is said to be the 
inner controller of Akasha. Hence thereby it has been 


proved that. Akasha. is subordinate to Vishnu. This is not 
right. For ‘there Akasha was considered as belonging to, 


the group of gods (afaa). There only existence was said 


to be under the eontrol of Vishnu and not the nature or. 


-essance' of Akasha: As Akasha is a deity it is not insentient. 
And the samanvaya of Akasha in Vishnu is not stated. 
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Here also qq is added to the Sutra taking it from 
‘qanaqa so Akasha is Vishnu only. As suggested from 
the Stura which mentions exclusiveness, ` asIa connotes 
Vishnu by the mode of the great yoga or derivation and 
the convertion of the wise. Thus when senteint Akasha 
is under the control of Vishnu, much more åo is insentient 
Akasha. For the insentient is more dependent than the 
sentient: , 


Hence Insentient Akasha and its nature hollowness als 
are dependent on Hari’s will. Itis at the sweet will- of 
Hari that the sky became hollow Otherwise it would have 
been solid or thick and God’s sovereignty would have 
been affected». “ 


Now some had argued that hollowuess of Akasha is not 
in Vishnu because itis in the insantient. This argument’ 
also is refuted. a 

Asia gars the cause of applicability is by convention, 
settled to be in the Lotus (in vga) So also the cause of: 
applicability of Akasha is by convention settled to be. in: 
Akasha. Then how cah aword which has its meaning 


established by convention, in some other thing, can 
have its meaning, to an unlimited extent, in Vishnu ? 


The reply is the word Akasha even while meaning. 
physical sky connotes by the mode of derivation. This 
Chandrikakara illustrates with an ‘instance- atonia.. 
The word qråw is derived (qagacal giat) as Naa cA 
afena and refers to time of Darsha and Purnamasa. By 
derivation qq@ means primarily time. And by abstract. 
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derivation it means the sacrifice or Karma preformed. 
Here it is the locative derivation that is accepted. 


So also here even. in the meaning of physical sky 
the mode of interpretation is yoga or derivation» Thus 
faazeq or hollowness is under the contro] of Vishnu which 
ultimately means: that God has control even over the 
nature of things. , 

,- Here an instance of Meemanse is quoted. “gafta eq 
aussada” isa Mantra. In Jyotistoma many offerrings 
are prescribed meant for Indra and non Indra and many 
gods; The remnants of those offerrings (after they eat them) 
are to be cousumed. Anda Mantra is to be used for their 
eating. In the morning a Manira like aaggoteq is prescribed. 
But should this be used only .when cating the remnants of 
Indra-Sacrifice or of all others also? that gadiaeq has the 
‘word ¿g used there and hence it is meant to be used only 
when remnants of Qg are being consumed is the Purvapaksha, 
View and not for others in which one should eat without 
a Mantra. . 
l Then a long dis eussion ensues through as many as Six 
adhikaranas, Though there is no scope for guessing in 
respect: of Maitravaruna, still many Adhikaranas are 


employcd to institute an argument; henee a special guessing 


is.stated through many. Adhikaranas. And discussion is 


started. In gzqyain Sidhanta Bahuvreehiis accepted and hence. 


special Mantra is there to be used while eating the remnants 
of offerings to Mitravarna- So no guessing is necessary. 
Still guessing is employed to evolve a Nyaya or argument. 
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Now faata in Akasha is shown to be in Vishnu and 
the mode of yoga is established. ‘He shines all around’ 
‘He enjoys happinass all round’ this derivative 
meaning is mentioned by Acharya elsewhere. Now 
the Purvapakshi has agreed to Rudhartha or conven- 
tional meaning, which is shown to exist in Brahma, Hence 
that does not contradict the yougika meaning. Therefore it 
is not mentioned, Hence also the convention of the meaning 
is established. For.in this sense it has bean much used in 
Veda (fagaeg is nothing but afaqatrargex), Therefore 
Akasha is primarily used in the meaning of Vishnu, The 
meaning yarat or physical sky is compatible with aṣa; 
_ No doubt fade mentions eq as the name of the sky ‘and: 
two kinds of aaa are found with an unmodified Akasha, 
These are not found with physical sky asis meant by the 
Purvapakshi because physical sky has finiteness in three 
ways (spetious, temporal, and attributive). . ` 


It is astrong convention that Vishnu isendless in all 
three ways by shruti quoted in Bhashya- In the secular 
world also the name Ananta is one of the three namas.of 
him-Achuta, Ananta and Govinda. So the conclusion is 
that Akasha shruti even on the strength of popular convent- 
tion is not able to counteract the Linga of Vishnu. For 
Shruti is. powerful by nature and by: repetition, while. 
Lingas get strength from exclusiveness' ‘finality and multi»: 
plicity. i 

Here a discussion between the grammarian ‘and the: 
Mecmansaka is introduced. For the gramnerions say that. 
when qfaia siaaa fafaqradraagy If both qt and- 
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fier arise: in -a context faat is:more powerful of the’two- 
When fag: -and : gat arise together HITT is: ‘more power 
ful and When sata and Afaqa arise afda is “stronger. i < . 


“a is ‘qaTITaga, | It is the latter Sutra that operates. in: 
preference, to the former- sutra. Then all.these are defined. 
and illustrated. It.is finally sfage that is stronger, which: 


means::‘exelusive’. Witlt: examples from grammar ` these” are’ 
well illustrated, , o . 


‘Again that which “is naturally poor: io ‘strength büt“ 
exclusive-in application easily © ‘counter-acts ‘that which- ig 
naturally strong in power but.easily- appli¢able ‘else where’ 
An example is supplied by: pieg wWfaeara, “In Agrayana Isti 
thete’are: ‘offerings Prescribed” ‘to Indra, Agni, “Vioedeyas 


and: Dyava’ Prithivee, © nio o uaoim]i 
SU 
There Viswedevas and, Dyava prithivee , get, flowered 


grass while ladra Agni and otters get only, grass, flowered , . 
or un flowered. When the’ same method is adopted. ‘for all, 3 
flowéred or unflowered. grass is accepted for all or flowered , 

grass only for all. l , When such a doubt ; arises i 
facie’ it i pi sr 
fold natute unfixed prescription is naturally accepted. ` i 


E To this Purva Paksha, Sidhanta i is that unfixed Prescris l 
ption is no definite pre scription. “But. yon, can prese ibe 
mere . grass and it is in no way. affected cycn when the, 
grass is flowered; “for it is not defective. An unfixed’ pre- 
scription wrongs the nature of Dyava-Prithivee.” Wheii ‘un: 
taitited-is possible no tainted is prescribed. ‘So grass: with 
flowers ‘is prescribed. This ‘.is the:sidhaota.:: This" prescri+! 
ption of flowers is-illustrated by the: rule of: Hferarfateayy, - 
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A. préceptor: with a disciple had observed a vow. The’ 
disciple had the vow of eating from a bell metal plate while’ 
the preceptor had no such rule, l But when both. were found: 

to dine in one place,for the sake of uniformity the preceptor ` 

also was induced to accept a bell métal'plate. 

-Just as the case of the-disciple was hot- strong as ‘the 
case of Guru; still Guru was made to change his plate-in 
order to save shishya from the breach: of vow, though- -his 
case was poor. So also shruti naturally stronger than ‘Ling: 
and upholding Physical sky warara could not counteract 
Vishnu as his Linga is exclusive.: Hence Akasha should 
mean Vishnu and not the. physical sky. 

- Even the ‘identity’. interpretation is not the right one: 
The Advaitin contends that Akasha means only conditioned. 
Brahma, Here he is mentioned that he should be meditated. 
upon. . 

_ In order to refute his ‘arguments ‘Raghavendra goes 
to the text itself in order to find the context in which 
‘arena afaa occurs, Now this isa reply which should 
be in conformity with. the question. 

Now i in Chandogya, first Adhyays, three are said to 
be very conversent in saña one is shilaka shalavatya. , 
and the second is- Chaikitayanaya Dalbhya and ‘the. 

third is Prawahana Jaibili; They declared’ that ‘they 
were conversant in  Udgeetha, ‘then shalavatya began to tell 
a story in Udgeetha, “He then asked yarra afai. ‘Dalbh 
ya replid ‘aq at or wal ala. when again it was asked 
aqa Asg pr afa: it was replied aq PF: meaning there 


by that the earth was the ‘support. Now. the question is 
not about the earth. It is about the whole universe, Had 
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it been about the earth the reply would have been ary: 
‘water’s For the earth had. come out of water. 


Now the reply is atata ata gaa and it isin confor- 
mity with the question about all worlds. So Bhamatikara 
says.that.the reply is interprated in acoordance with the 
question. And if agcording.to reply the question is to be 
interpreted then there. is mutual interdependence. 

Coming. to the Advaiti point of view, if arqrst is some 
thing (fafa) qualified with attributes that cannot be 
aaa or. endless. For fafitse has an end. If Shudha Brahma 
is Akasha then we cannot attribute to him such qualities as 
SITERT. | 


Besides the mark mentioned in the Sutra is not really. 


to be found in Brahman. Hon the other hand that mark 
is unreal or mithya then Brahmatva proved by it also is 


false or mithya. Then what the Purvapakshee says would ` 


be proyed. to. be true. 

-Raghavendra, adds a note here- .Some foolish talk is 
indulged in that, as in the Shruti AHIMA A: it is 
physical sky that is the cause of wind, so also here -in 
ATS ah aaa also it is physical sky that is meant. 
But this atra is the cause of all and has the characteristie 
(of shiva) and hence it is shiva that is different from the 
great sky who is called. by the werd Akasha. l 

This idea is repudiated: by the argument that thë 
physical sky js the, cause: for all physical things. And this 
Akasha is foyid. in. apposition , to the word .Ananta which 
js among the three names of Vishnu. (asua, aar and 
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miaz). The couception of -a shiva’ being the universal’canse 
Tunscounter to the: Smriti“ fasor; "astaan: Many states 


ments quoted in Bhashya contradict this thoyght. All 
marks are proved by Bhashya to refer to Vishnu alone. 


waa fag agf awaa: Supplies all connections’ 

aaas faanra; safnamaa supplies : all connections. 
daft shows Shastra Sangati; aqaq shows Adhyaya 
Sangati; aqa sfagarca: shows Pada Sangati. 


PRANADHIKARANAM. 
HATTA: 


SUTRA: Prana is Vishnu for the same reason , 
only. For having the mark of Shreepatitva—, 
(for being the Lord of Shree)... 


BHASHYA : Oh Vishnu! Because you will’ 
give, have given and gave great joy to Prajapati; 
(Therefore you are full of perfect j joy. Bécause 
you actuated nine “gods (of senses), . and you 
actuate and you will do so; therefore you are said 
to be Prana, g 
Thus by the use “of the word. (Fert wm: y. ‘great 
delight’ Prana is said to be full of-bliss. 

Prana who is said to'be ‘full ‘of bliss shall 
have to be Mukhya Vayu, “on: account ‘of its 
well-known popularity. ` | T 
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-But this is not so. Because Vishnu alone is 
Prana, > 

On account of the clear mark of Vishnu. 
“Shrec and Lakshmi are both your wives. The 
deities of day and night (the'sun and the moon) 
are by the side.” This and others are his 
(invariable) mark). 


Thus ends Pradhanadhikarana. 


“BHAVADEEFPA :~ Raghavendra ‘appreciates the note 
“made dy Teeka about ‘the arrafigement of the Adhikarana, 
Here the Sutra itself is stated at the beginning. And Ragha- 
vendra notes that this should be the arrangement everywhere. 
For the Sutra. that is to be commented upon, must. be 
declared. at the beginning. Afterwards the subject matter 
and other things should be: mentioned. No doubt in some 
places thought-Jinks are supplied first. And that is to 
facilitate the understanding of the readers. Hence one 
should not be rash enough to declare that the present one 
is) no new Adbikarana because there i is no thought-link: and 
other things» | p 
E Now. this Adhikarana i iş ş connected with Anandamayadhi- 
- karana and the topic- statements (fraa ) are also conn- 
-ected.: In. that Adhikarana. Vishnu was said tobe fully 
blissful, And here also some Prana is said to be argratt 


„in the same meaning. wy: in Bhashya means qimia, 
qra when derived from gwif or af fa waacfa sro: 
‘referto su with whose help all bemgs breathe. If this 
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Prana is some body other than Vishnu, then Anandamaya 
also would be some one else. For unexcelled perfect joy 


belongs to only one (uaHarfafaaa agr) and not to two. 
Therefore who is that Purnananda should be settled. 


_ Vayuis Mukhya Prana and he is the Prana according 
to PurvaPaksha- For he is-heard so in Shruti. But there 
is the Linga like aedtqfaee in favour of Vishnu. But this 
Linga is not exclusive. AH Jeevas including Prajapati 
depend for all their pleasures upon Mukhya Prana. And 
even Lakshmipatitva can be adjusted some how through 
derivation to qualify Mukhyavayu, There is no other. 
Linga that is exclusively applicable to Vishnu which is able 
to counter-act Shruti of Vayudeva, 

But even admitting exclusiveness of Linga referring to 
_ Vishnu, and admitting Prana Shruti without being scathed 
by any contradiction, they place Purva Paksha on a sound 
basis by. declaring PranaShruti to be exclusively referring to 
to Prana or Vayu. For Prana is not’ found to refer to 
Vishnu anywhere by convention. 


But there is one objection The chief Vayu ls invisible 
and therefore how can one prove positive concomitance of 
Life and Vayu and negative concomitance of absence of Vayu 
and abserice of Life. But though perception cannot help 
the invariable concomitance of Vayu and Life to be proved; 
yet verbal testimony can prove it. Both Shruti and Smriti 
uphold this view. 

Now Shidhanti begins his attack. yrqzq means Prana 
is Vishnu only, For he is said to be the Lord of Lakshmi. 
In gata the readingis Qawtaedisa; But Meares 
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is another.reading in another branch. Vishnu is known to 


have only one wife. But there are two names on account of 


the difference... of place she _occuples, Shree occupies 
_Visbnu’s chest and. Lakhmee occupies, his lap. But in 


` Tattvapradeepa amfa whlie Lakhmee resorts to his 
chest, This is the traditional view; and a verse is quoted 
to. corroborate this view. . 

The - Linga of deaf is“ powerful on account of 
its exclusive reference to Vishnu, as expressed byga in the 
“Sutra and explained | by Sudha to that effect. For Laksh- 
mee ‘and other words have no other referents than 
Vishou and it is not right to push aside the prominent 
‘meaning to give ‘place to an unimportant Sense. Besides it 
„Should not be derived to mean, a mean meaning. Prana 


is clearly and unequivocally used with reference -to 
Vishnu in Shruti. ln Kathaka it is Stated that STF g 


Saif where gaìr refers to Vishnu. For just befor. 
that, it is stated asama aR where the word qiga 
and after that, in qgaganaai the word agy refers to 
Vishnu. ĝaaiqfa ovafr carries the parallel! meaning. 

No doubt. here the two forms of Mukhya Prana are 
‘said to be only. subordinate to the Lord and not the 
“eause of life on the world. On the other hand Prana 
is ‘denied that attribute. But Prana is said to have five 
functicns (faafer:) and there Mukhya Prana is admitted 
to be the cause of life. But Prana is not given a free 
hand in that work Taking- the ‘support of Vishnu Prana 
engages ~ himself in the operation of life. Life operates 
~ -chieflly “at the suggestion and guidance of Hari through 


<> Prana 


Fy 
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v cry Wherefore the Sutra runsas “yroyaq” Prana: is that 
“i (Vishou) ronly cie, all. ‘words*!reférring "tö jiitethal senses 
emean chief Vishnu i: ‘Prana: is: “the ehief: among’ them ‘and 
has the mark former! ‘objected to. "Hence th word Prana 
“is mentioned bodily in the Sutra, Es 


1 
i foe 
Los 


 TANTRADEEPIKA : In this. ‘Adhikarana . (Pranadhi- 
_,Karana), all the words . . meaning ; SERES or_ internal. ‘organs 


are. your, an n “On account tof aeda. ‘The. word REI 


„in the: Sutra suggests t the: ‘exelusiveness: of. the: above “Linga 
Lor Markee o7 


oiya Jani a fe 


NYAYA, MURTAVALT - 
Saga ITT. 


Ja this Aaiikgrana too > there is assimitative connegtion 


i In antes iti is heard detains € now the, dg bt. 


Be Kshe í is ‘that Prana i is. Mukhya Vayu— D because there. is 
convention to that effect; 2} No doubt’ exclusive “L iga; -is 
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against it yet there. is no.convention for- Pi ‘ana to :mean 
Vishnu;- 3) The chief Vayu is the. cause, of. life'in beings on 
athe evidence of Shruti and. Smriti Now this Vayu is the 

“Body of Mukhya Pran TH änd îs the cause ‘of life as the body 

“Of the potter is the cause of pot. Hence Prana is 5 not Vishnu, 
This is is Purva: Pakstiä; - 


l ] jähta is s that Prana has the invariable aiid 
“exélusive mark ‘of asita which ‘cannot - be set aside: 


Besides there is ‘the ‘pronoun ‘your’ in seat as in a agi: 
` aida aaga _ Aimimortality) is heard of him. . 


Mukhya Prana, „being the cause of life bath 
by ‘positive ‘and’ negative eoncomitance between them— 
“Vayu being” the body of, Mukhya Prana and ji in the same 
manner, Mukhya’ Prana’ too is the body of Vishet, -whateve! 
“is invariably concomitant with Mukhya_ Prana isso with 
l Vishnu also.” Prana is “said ‘tobe area SOT: and therefore 


g ‘is Vishnu. ‘both | by derivation and convention. In aed 
aena é is, ‘Shree only on. the Strength of. this another 
“Shruti... Ea . 


‘The. purpose. for this discussion is that affizay was 


doubted to belong some aerate which means quiag, This 
erat is. dopbted to: be Prana. or: “Vayu and: then proved 
l të be Vishnu, And ‘AnandaMaya a also i is Vishnu. 


UTATTVAMANJARI— Itis not. t reasonable to say in 
“Anandamayadbikarana that- Brahina or. Vishnu is Purna~ 
manda or, perfectly, ‘blissful. - Fori in qasim: Prana...,is 
stated to be Mahabhoga vor Purnananda. And this . Prana 
dn-Popular parlance. is known to: be: Mukhya Prana. Its 


id. 


TELET 
E 


#345 


az 
z 
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: sélf contradictory to: state that two- are perfectly: ‘blissfut. “To. 
‘this the rejoinder i is “aaga sT: ” Eaa Ý 


7 Tt is interpreted as soar in | Anubhashya. This. wordt 
“means ‘Cause of Life’ ART: By. implication Prana 
having all qualities of Atma like THT * giver of life’. 
is chiefly Vishnu only. Therefore all Adhyatma words’ like 
Prana which . popularly connote other ‘thing, than | Vishnu 

refer: to Vishnu alone and not to Mukhya Prana l 
Why? adore ‘all the “qualities “described “here 
belong to Vishnu only. datas describes’ his being 
“the husband ~ ‘of Shree and Lakshmee. . wataafaanrr: l 
describes his being the sustainer of the world. Hence” ‘all 
_ the qualtties in this context belong to Vishnu ` Why 0? 
Because. (aya) azar aiaa in the remaining, part 
“of the sentence, Nava devas. imply. that he- is the -Cause- of 
life of all beings; and has mastery over the cause. (of all 
beings) inhering in others. In the place of a1, aña 
is used in order to suggest that the word Prana tefers to 
Hari through Mahayoga mode of interpretation. The word 
“ag shows that it refers most primarily:to ‘Vishnu alone, 


_ PRAKASHA— ‘Prana’ as the ipiplicator of at 
Adhyatmika words. is. shown. to refer. to Vishnu. = Ehe 
connecting link is afatq or extension of the previous rule 

“to the present context ` The cause - of application of the 
word Prana is the causé of life. -This by” positive and 
‘negative concomitaneé isto be founid“in’ Vayu: So the word 
-Prana ‘refers:to Vayu; and not tó Vishnu, This is!‘the® 
additional doubt-and by the extension of the rule of Anvaya 
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Vyatire’ athis:doubt is cleared. But if Prana ‘is deferent 
from Vishnu (in aes gTeT:) Mahabhoga’ also is’ différent 
and “Anandamaya’ also is different. If this is the Purva 


‘Paksha then Siddhanta is nothing more ‘than the solution ‘of 
this, 


‘But the reverse of this also can be proved, For Brahma 
was formérly ascertained to be Vishnu; who was ‘determined 
to be‘Anandamaya. Now this Anandamaya is Purnananda. 
The Present Prana is. said to be Purnananda. Therefore’ it 
is easily. proved that Prana is Vishnu.: Hence'this cannot be 
the purpose. 


But this is not reasonable. For Linga in favour of 
Vishnu has easy references to others while Pranati Shruti is 
exclusive in references to Vavu- Even theword Brahma 

some how can be made to refer to Mukhya Prana. And 
according, to rule of Purva Paksha, the word Brahma, being 
heard i in association with Prana Shruti which refers to others 
may be referred to. other than Vishnu or to Vayu.. 


Again an objection might be raised. If this Prana is- 
other than Vishnu here, (age sto.) then in qrar ay 
saint fra Prana might be other than Vishnu. No doub, 
thus objecting (aaa): and explaining: that objection 
would be'a- sound. purpose. Then why -should -one take 
recourse to a round about way throuah the objection -Or 
Rea? But. the former: could depend himself by saying 
7 that aged. aT of: was not chosen because here there is no 
-possibility of collecting a multitude :of sr qhas; and there 


Ro ‘special reason could be adduced. -Hence that objection. 
was not raised. 


-: ‘But this is not.a sound reply. ..For.a! thing. settled. in 

_ one place, if there is. no opposition, holds: good.everywhere. 

„But there is opposition because it refers to Vishny.. Yet this 

‘reference. to Vishnu is not a settled: fact, .:.May not bet: but 

Brahma is said to be the resort of the released souls -and 

this constitutes a sound opposition. But this. mark of 
‘Brahma may refer to other things elsewhere also a here, . 


- Even: this be:true in the Sutra itis vetbally:said that the 
„Objection: is based on Anandamaya and hence the-objection 
-is raised through #rgtrarr. That is why Bhashya -has- adopted 


this course of objection and reply. 


"This is not the only resson; - Raghavendra adds by 
e implication ‘another reason- If the objection’ is ‘not raised 
‘through agrinea, then agni- is settled to: be’ a 
exclusive ‘attribute of Vishnu, Then it is “but ‘natural that 
Vishnu alone might be doubted tobe Prana. ‘There ‘should 
be no scope for such a doubt. There is objection based on 
Hga in order to show that wera is ‘also an attri- 
bute ‘of Vayu. 


Here it was objected that Vishnu was ‘Prana o on. account 

‘of his being Anandamaya- Hence ‘it is pot a` ‘répetition: 

-Nor the word Prana has reference tö Both Vayu aiid Visnhi’ 

For there ‘was an objection :raised. against : finding: the catise 
of application of Prana. in Vishnu. . E os 


Now the topic is ‘discussed. The doubt i is whether Prana 
“Zs Mukhya Vayu or Brahma, ‘Raghavendra ‘prepa res, ‘the 
-course of thinking and presents it: Jtmust ‘Bé, Considered 
: whether Prana is Mukhya Vayu or Brahma... Do you, find 
the invariable marks of Brahma to prove its-being Brahma, 
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in Prana ornot? For that. purpose there is ‘the ‘consideration 
of. qataq faar « : When Prana i is other than Vishnu; and 
there is no mark óf Brábma init ‘to: ‘prove: its” Brahmatva, 
Prana is Vayw-only,1i This is Purva::Paksha:Phala: ‘When 
Prana. does not:réfer:to. Vayu: thew there is surely the’ ‘mark ` 
of- Brahma:.: ‘And the:-result:is Bvahma i in Sidhanta. 
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“Here the process of Purva Paksha runs thus., The word . 
Prana’ popularly Tefers to Vayu only and hence Prana. is, 
Vayu oaly, and not Vishnu. No doubt by exclusive marks 
the popular-usage:is rendered null-and void; -yet the gause 
-of-applicafion of the-word.Prana is ‘the: canse of Life’ and: 
that is by positivé.and negative concomitance: is invariably’ 
foundjin: Vayu: alone:“ This isan additional doubt which’ 
raises the Prima facie! ‘view of the’subject. (<6 0 oC" 


But this is not reasonable: For we must think in Purva 
Paksha if prania is iasentient ‘or physical Vayu or’ the’: ‘deity’ 
Mukhya- Vayu. The first one’is'of noises For you’ ‘cannot: 
addres an insentient-or ‘lifeless Vayu as “<q aoa ‘you. 
were Prani” But there’ 'is such” an address to Lifeless, 
© Oshadhi’ ‘as © viaaa “This Oshadhi in out ‘Si o 

refeas tò ‘the ‘Presiding deity” ‘over Oshadhi. And in 
‘Meemamsa; pvheseyeriiasentient: Plants- oristones . aréicdlled 
fori protection: it dS: ‘only’ to’ intstit energy. in the. activity ¥ 0°29 


Sa Et 


7 ‘Wer ‘the second alternative of Mukhya Prana. , - 
tehdble-Fot ifte is Een nothing but the modification of Vayu. 
by: ‘its presence’ ‘and absence; and ‘hence a there is no “special” 
presence. and absence: of the: modification. of- Vayu which’ 
yiimight® 
be “accepted as “sinsentient’ and: jüst- ast “Akasha: ‘though: 
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insentient is attributed with Blissfulness and other things. 
So also Vayu theugh insentieat might be ‘addressed’ to, 
taking into consideration its presiding deity. 

But this sort of.argument would ‘bring hornet’s nest-of 
counter arguments. To.all this the Purva Pakshakara replies: 
convincingly» ‘The alternative of jada or-being insentient he 
would not accept. The other alternative of being sentient 
he ‘would accept» And the objections rajsed against. it are 
squarely met with. 


No doubt we cannot perceive the absence of Mukhya 
‘Prana (who is imperceptible)-for the presence and . absence 
of: life.» Yet Vedle statements like— ‘When that Prana: 
enters. he stood up’ and ‘when the Prana departs ihe fell 
down’— would prove'that Prana is:Mukhya :Vayn. 


. But. ia the Sutrà TTT IAT AT a qq or rule is 
followed, .by-which Prana is-proved to be Vishnu and not 
Mukhya Vayu. This Sutra comes at the endiof this Pada.The 
Sidhanta. of that Sutra is based on this: Sutras Therefore 
it is not possible to counter:argue ‘the Purva ; Paksha. of this. 
Sutra on. the strength of the Sidhanta of that. Sutra. ‘So the 
doubt that Prana i is Vishnu cannot be raised at this stage. 


If. priority. ‘and posteriority are not taken into account 
one will -be reduced to-absurdity of the following type. Fn- 
eais faa the tw is established and in Bhavadhikarana 
after. a doubt i is entertained whether. the moans. of that - et 
is. the. sense of ayaat or. the sense of the, name, a: Sidhanta 
is to. be arrived.at.,Before that a prima facie view that there- 
is; no Phala'cannot. be entertained at all. ‘Because in: Swarga U 
Kamadhikarapa. Phala would be established, 
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So. loug Prana was.. considəred Mukhya Prana on: the 
ground that he is the.cause of life on the evidence of the 
verbal statement, according to Teeka.. Now according to. 
Sudha Mukhya Prana. is.considered.the cause of life onthe 
strength of perception. For just as the body of the potter. 
is the cause of the Pot by the law of invariable. concomi- 
tance (both Positive and. negative); So also ‘Vayu. the. 
physical body of Mukhya. Prana is the cause of life by the 
same daw. of. invariable, conçomitance. Concomitance of 
body. is perceptible and. hence the one possessing body. 
is easily. known. to. be the cause. This: also proves that Teeka 
and Sudha concur in producing the evidence of pe rception 
in respect of Mukhya | Vayu being- -the cause. of life. For 
the word aata is used in Teeka ‘which means known 
through perception. ‘Smrities aré ‘quoted there as additional 
evideriences adduced to prove ‘Prana to be Mukhya ‘Vayu. 
But Prana ` ig not” Brahma. “For “Brahma is” Sarvagata 
or libiquitous and disembodied (aaa TTA AAT TTA). 
Theréfore‘the abserice of Vife in us is not tdue to ‘absence of- 
Brahma or his body: 

:, But, in Aksharadhikarana,. Brahma is.going to, be stated 
atomic. Hence, his absence might. as well cause. the absence. 
of, Life. . - This objection i is: not sound, For the. absence of. 
life requires. dtomicness unaccompanied by ubiquity. 

- In some, places. no goubt, Brahma, is. stated.. „to. have 
body when his immanence is. to be stated. But this embodied. 
ness is not real but figurative’ and absence of a figurative 
bady cannot ‘case’ the’ ‘absence of Life i in’ üs, 


e But another objection is ‘raised, In’ “aT gaizig ‘exit 
of Life i is mentioned. ` amarr). From this exit- Prana 


80 


is considered- to be Vayu only. But next to’that, Prana is- 
described as having perfect happiness. And that- èxit is thus 
possible even with Vishnu. And hence Prana is Vishnu: 
only: and by his absence, the absence of life e might be“ 
caused. ` l 


This objection i is repudiated by’ stating. that Vishnu or 
Brahma, by’ his potential power of infinite extensiveness: 
though remains ‘in the body yet by his assumed ’ and’ 


a 


7 ‘Therefore Brahma cannot claim t to 0 be. the: cause of. Life. 
(aa). Nor. any other subordinate. to Brahma, is. the „capse 
of- Life Therefore Prana. is; Mukhya.. Vaya. only; , and he, 
happens to be, perfectly- blissful (aaa). : Hence. the addir, 7 
tional doubt based on. the. invariable, concomitance. «both: E 
positive and negative) i is perfectly justified.: Lg 


' Now the Sidhanta or “Gonclusion: ‘begins’ repudiating: the 
Prima facie’ view: ‘Bit though’ there ‘nothin to be found 
as basi inthe Sutra for this. repudiation; ` yet (aaa) gro a 
aq has this ‘implication. Kirst - as “eiitertained in: Anuvya-" 
Khyana, ‘the doubt, that Vishnu is “Rot the cause of life. ‘by 
invariable concomitance, is ‘taken up for’ consideration. G 


` Now the Sidhanta i is: that Just; as; Vaya being. the: body. 
of. Prana, . Mukhya. Vayu | becomes the cause of life on 
account of the. invariable. nce, in t e same manner 
Mukhya Vayu also is the body of Vishnu ‘and is invariably 
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concomitant with Life; Amd hence Vishnu alsois the 
Cause of Life,. 


This point of View removes ‘the objection that Vishnu 
being disembodied, his absence cannot be proved in our 
bodies. For Prana is body and hence {when Prana departs) 
there is his abseuce in our body- 


Now the doubt that in our body there cannot be his 
absence because Vishnu is ubiquitous, is considered in 
Bhumadhikarana. The explanation is that Vishnu is: 
potentially ubiquitous ‘but when there is no life in the 
body Vishnu is not there in the special form actually. 


Thus. so long the cause of application of the word 
Prana is ‘The. cause of life’, And that is shown to- be 
found in Vishnu. Now according to Tecka, this cause 
of life though found with some otherthan Vishnu; yet 
it is found under the control of Vishnu. Fer it is only 
the undisputed and unshared authority over the cause 
of life that is Prana. Bhagavan alone can be such .a. 
souree of life without being contested by any body. 

But if Prana is Vishnu then Laxmee and ethers 
would be the wives of Prana. But this is not a sound 
objection. For there are many words like “Lakshmee, 
Shree and Hree” And they are not used in composition 
as wives of Prana. 

` Now Prana, as stated in shruti, refers to the famous 
Prana. Does that mean that Prana refers to Vayu or to 
Brahma? Purva Pakshakara argues that Prana refers to 
Vayu for the following reasons— 1) It has conventional :. 
reference to the famous Prana 2) Prana refers to Vayu 
ut the beginning where ne epposition has yet arisen. . 


ON 
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3) Brahma is referred to at the end where it ‘is already, 
set with contradictory statements hence this is poor in 
strength. Therefore Prana ls Mukhya Vayu 


Prana at the beginning, no contradictory statement 
being in operation, is enquired— “What is that. deity ? ° 
Hence Prana is some Seatient Devata. So he is Brahma, 
If by Radhi or Convention Prana is made to refer to 
Vayu; the answer will not be in conformity with the’ 
question. For it is stated that all beings enter into Prana. 
In Vayu, entrance of all beings is not consistent. Hence 
Prana refers to Brahma only l 


Another objection that all this has already been dis- 
cussed in Akashadhi Karana and that hence it should 
not have been again started, is met with the statement 
‘that a deeper doubt has actuated the writer to enter in- 
to. this new Adhi Karana. 


In aar à gee: eaifift all Bhutas aré stated to enter 
into Prana and get themselves, absorbed ia it- But 
agat xafa states that the Bhutas. get absorbed into 
Brahman When this doubt arises gar q gan: proves that 
at the time of sleep all Bhutas enter into Prana: One cannot ... 
object that this sleep statement does not refer to the’ famous. - 
Prana. At the time of sleep the function of, life has not , 
stopped, but the functiou of senses has ceased. And at the 
time of waking up, the senses again “begin to function. 7 
Hence perception and inference both agree with wihiat is., 
stated; and we cannot state that the sleep statement is not B 
about the great Vayu. E 

‘But sleep statement describes (qziga: cafe) at absor- . 
ption of senses into Prana while atara describes the 
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entrance of Bhutas or elements into Brahma. So how 0.13 
is related with the other? l 


-- There is no such incongruity between the two,- because- 
the senses are essentially made up of elements and so even 
‘in sleep statement absorption of clements is ultimately 
meant. . 


One is prone to make a nice distinction that in Prastava 
Vakya (ada amfa warf) it is stated that all elements get 
absorbed into Brahman and hence sleep- statement should 
be led in purport so as to conform to Prastava Vakya- 


But sleep statement is strongly endorsed by perception i 
and inference and héüce not only easily over rides the claims. 
of Prastava Vakya, but leads it to follow the import of 
sleep-statement and ultimately concludes that all elements ~ 
get absorbed into Prana. This is the additional doubt 
considercd here, > 7 E 


But it is again objected that this is: not-an additional- 
doubt. Eor just as on the strength of sleep- statement, the 


So also ‘formerly by the force of Sambhuta Vakya, in the ‘ 
sentence arpa, the Akasha means ‘the elements’ - Such 


a doubt may arise, _ Therefore this | is not an additional 
doubt. 


This objection isnot fair. For the sentence ABTA AT: 
is not corroborated by: other evidences. Hence according 
to it aaiforaaiit arses does not refer: to the physica’ 
sky which is the cause of Vayu only. This is the “additiona 
doubt; and this is cleared in the following manner. The 
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Sentence gen: safaf is” “powerful and powerless 
according as it has been endorsed or not by other evidences .- 
Therefore the sleep-statement is not powerful. Hence: 
according to it the Prastava Vakya docs not refer to Prana. 

But according to gaat which Constitutes the sure ‘sign of 

Brahma that sleep-statement refers to Brahma. 


A man-made statement depends for its strength on 
corroboration of other evidences. But in Apoursheya Vakya 
which is not open to doubt strength and weakness do not 
depend upon the presence or absence of corroboration, 
Therefore Bhamatikara also upheld this view- 


. But this is not just. For in: the Purvapaksha when it 
was asked if Prana were to be insentient Vayu, qqr was 
used in its context and @aqr is Jaa or. sentient. And: 
the presiding deity of seqq, may be-sentient. 


But this “supposition runs counter to Bhamatikara’s 
elucidation of Purva Paksha that Vayu undergoes modi- 
fication into five functions and that Prana is justified in 
being its material cause. “As there is no corroborating 
evidences to sleep~statement either Purvapaksha or Sidhanta ` 
cannot be based upon it. . 


Bhamatikara contends that there is _ corroborating 
evidence to the sleep-statement For the senses get absorbed _ 
into Prana, as prana is functioning even in sleep; While — 
the senses are defunct. That which. has ceased to function 
enters and gets absorbed in that which is functioning, like - 
the one. that is accepted commonly. Thus. inference is the 
corroborating evidence. 
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But in the same manner adam also commands 
corroborative evidence and stands stronger. Hence no 
question of weakness arises. Besides, it may not be objected. 
that there is no corroborative evidence to Brahman being 
the receptacle for the absorption of the Bhutas though there 
is evidence to its being the material cause of those elements’ 


This is not fair. For there is no necessity of such an 
“evidence. Because the real evidence is that itis a material 
cause which is the real. receptacle for absorption. Besides 
there is no concomitance that a non operating thing gets 
absorbed into an operating thing, for want of an instance. - 
And this is fallacious reasoning For in the sleep-state 
God i is there functioning in the body and yet the senses are 
not considered to get absorbed into Him. Or a common 
sense fallacy of this sort of reasoning mi ght be shown. A 
hand dagger that is active ts not the receptable of absorption 
in it of-a sword that is idle in the scabbard. . 


Again “which is that deity? It is Anna,” “that deity 
depends upon Pratihara.“’ Now this Anna and others are 
seen as different from Brahman. In the same way Prana 
also is some thing different from Brahma. This is a new 
“doubt, newly solved. This is the topical sentence quoted 
in tbe Purva Adhikarana. satara aia afas a eae: gf 
Qaa aa pafa aftr sear af Qaa a grove ar ate: 
afaa aratata Qara ” Thus. Dalbhya replied when asked by 
Shalavatya, that Swarga was the aff, But his reply was 
considered baseless and lence his view was discarded. Then 
'Dalbhya again asked the question AFART mafa? and 

‘qq gm: was the answer given by Shalavatya to Dalbhya 
£ 
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His view also was discarded by Jaibili, ‘Then Shalavatya 
asked cagap arafa’s And the reply was arria aft 
daqa’, 


Here an objection is raised. In statemeuts like atata? 


there are no marks of Brahma. And hence they do not find 
any support; and they were discarded. Swarga and other 
-statements too ‘have no references to Brahman. But Akasha 
has been the cause of all Bhuthas or elements; and this is 
‘Surely a mark of Brahman. waqas or abundant repetition 


comes to settle the meaning if there is any doubt, Here 
there is no doubt. 


So here also “the elements enter’ which is a sure mark 
of Brahman | Let this also refer to Brahman. Beeause both 
the cases are similar. Hence there is no additional doubt 
according tothe arrangement of Adhikarana of Bhamatikara. 
“And hence the method of Sidhantakara according to him 
also is refutable. The Prastava Statement should follow 
either sleep-statemeht or causal statement (aar gata 
warfa.) If mere.“‘entrance of Bhutas’’ is the determinant 
factor it is merely the repetition of the formor statenient. 
Though both the statements are authorless (aaqa), yet 
‘according to the Purvapakshi the sleep-statement being 
-endorsed by another evidence should be followed. Therefore 
‘jn the Bhamatikara’s arrangement of Adhikarana the 
Prastava Vakya refers to the famous Prapa and hence the 
Prima facic view-of the P irvapakshi stands uucontradicted. . 
This is the rule of common sense view. But the corrobora- 
tive evidence if invalid cannot render tbe original instrument 
Ya’ id. -For this invalidity. must be defined. Does that mean 
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merely letting know what is known (armea) or. the need 
of some other evidence to corroborate. 


A decisive definition of validity is offered to show what 
is invalidity. Uncontroadicted nature of the subject matter 
which is what is exacdly meant by correspondence (arate) 
is validity and not, as others define it, the knowledge of an 
unkuown thing. l 


So, now some had argued that once a thing had been 
proved to be true by a valid instrument of knowledge; then 
no corroborative evidence was necessary. But this is not 
warranted, For even when well proved, its reliability might 
‘be doubted and the corroborative evidence might clear that 
doubt and keep its validity beyond doubt. 


As regards the second alternative of the necessity. of 
some other evidence to corroborate the validity, the. sleep- 
= Statement (7ata gen: afk) | does not require the aid re) 
` other evidences to express its meaning. But there is happily 
- by chance a corroborative evidence springing up- This does 
: pot prove its need of a corroborative evidence. 


Thus the argument. continues till the Chandrikara 
: reaches the conclusion that the interpretation of - the 
Adhikarana as found by others is not satisfactory. Then he 
takes up for critical review the interpretation by Ramannja, 
In the statement “qe*qat aar” Prana is referred to asthe 
source of all dispensations of the world, It is doubted 
_whether this Prana is the famous Prana or Paramatman. 
i Prima facie view is that Prana is the famous Prana. But the 
“ gidhanti contends that insentient things like stones and 
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ra 
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wood never depend upon Prana. ence this runs against 


‘aalfaat safe anfa siotaaifadfrfa’. For the word 
‘aq or all is used here.’ 


This sort of Puryapaksha is not justificd For the 
Purvapakshakara never raises a doubt that all depend on the 
Prana for their activity. Because the _Purvapakshakar has 
seen with his own eyes bodies that depend upon Prana for 

their activities. as well as bodies that do not depend upo® 
“Prana for their activities. 


JYOTIRADHIKARANA 

“BHASHYA : E 
(By the sentence in Matravarna ‘i àafafga 
ggat who knows one placed in the cave) some 
one placed i in the Cavity was referred to.‘My ears 
turn away; so also my eyes from the light that is. 
placed in the heart- My mind wandered far 
away: Poor as I am in understanding, what shall 
I say or think of that light? Thus some. light is 
referred. That light is easily understood to be 
_ Agni, because the hymn is dedicated to Agni and 
is also popularby known to be so. Therefore it 


said :- 
safa: aofa (1-2-14) 


That which is expressed by the word J oti 
is Brahma only and not anything else. For:ears 
and eyes are said to wander away. 


BHAVADEEP 


Just before in the Sutra wiqatretaapay some dago 
contained aaafafedagrai. in which the thing that was kept 
in the cavity of the heart was itself ariana, That itself is 
called sayfa, in fateaigaa:, The preposition fa is connec- 
ted with the verb (root). aaa: is qqq:; there is 7 after 
“agaf. and this #7 is the modification of gafra accent and 
means ‘excess’, ge aa: though one word consists of. two 
parts; and they must be seperately construed. g7. goes 
with faafta. “Because the mind wanders away therefore 
J am poor in understanding”. But in Tattvapradeepa itis 
construed differently, taking gt and aid: together. 
‘Having an all round and far reaching comprehension, 


‘If this Jyoti is Agni shows this Adhikarana to be an 
objection to. the previous one.Purvapaksha is Jyoti is ‘Agni’+ 
Jyoti means merely“ antagonist to darkness’; but here it bas 
the mark of being placed in. the heart and there is also 
(aredanfa the Shruti; Hen se there is no scope for the other 
meaning (than Agni). So it is Agni, on account of its 
popular vogue (Only when no discrimination of power of 
“connotarion is taken into consideration). Here Purvapaksha 
is mainly based on Shruti and the context of Agni Sukta is 
cited only as additional strength 


Here a doubt arises. If this Jyoti Shrtui has Agni for 
its deity, by the rule of immanence the deity is Vishnu who 
is immanent in Jyoti; if on the other hand Jyoti 1s some 
physical thing, then by the rule made use of inthe. 
Akashadhikarana Jyoti is Vishnu, 
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Purvapakshi replies that though Shruti gives scope for 
different interpretation. no one can challenge the anthenti- 
city and publicity of this Sukta as AgniSukta and not Vishnu 
Sukta, The great:teachers of Veda have maintained this 
Vogue and it can in no way be explained away: Thus Sukta 
is exclusively Agni Sukta. . aagwa and other things should 
be made to qualify only Agnt and not Vishnu, 


Now Sidhanta begins:— (saifa: aq ataifrataig) Sutra 
shoud be read with aq, Jyeti is Vishnu only. (Because 
faqumfaarara Bhashya interprets Sutra so as to reduce 
the Sutra statement to syllogistic form. Jyoti is Paksha and 
Visnhu is Sadhya and Feavon faerrata is Hetu. Bhashya 
further shows that hetu and Sadhya are found ‘together in 
the Paksha, which makes the path to conclusion easy: 


In the Sutra mere qu is used. without the suffix f 
ʻa proposition. Its propriety is explained in’ Chandrika. 
Now in Shruti qaq is the first mention: (The root qq 
mentioned among egg and others belongs “to 10th 
‘conjugation. a4 4 Fa and wie we get Gad, along with ears. 
So itis wotfefagria (going away from ears and others): 
But this is not mentioned in the Sutra. How the ears going 
away from Light (s9tf@>. is. not. clear, While az is 
closely associated in the Shruti; and it is the: importatit 
activity of the mind. So, q@q does arise in the context at 
all and yea is used in the Sutra. 


‘Here Purvapaksha is based on Shruti and Prakara 
. How this can be rebutted merely by Linga? When. Shruti 
and Linga are both equivocal, the same, pure and” unequi- 
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vocal, are more powerful: This is the law of interpretation 
well. worked, out. in Nyayavivarana. Applying the same 
rule here we decide under the guidance -of Asmarathya (in 
the coming Sutra), that what is called Agni Sukta . formally 
devoted to Agni; but it .is really consecrated to. Vishnu 
presiding over Agni. No doubt in popular parlance it. is 
declared to be not a Vishnu Sukta; because it is not. titled 
so ot it is the common ignorance of the people. But any 
how it is. not due to the fact that Vishnu is ` not described 
there i in. Or the. case may be decided according to the rule 
_of ioner controlling power. 


To the objection that the Shruti is accepted as Agni 
Sukta by common convention; hence if at all to be accepted 
as formally referring to Vishnu and not mainly, the reply 
is that the cause of cpplication of the word Jyoti is Ligh; 
which is most comprehensively. true with Vishnu; . either 
because it is its inherent quality, or even when it belongs to 
others, Vishnu has undisputed authority over it, Both 
Smrities aad Shruties support amply both these ‘aspects of 
theory; and thus prove the (Vedic) convention by abundance 
of usage of Jyoti referring to Vishnu. 

Thus 4xpifaarara means that there is the mention of 
exclusive:mark of Charana. By logical implication ‘it 
means that ‘on account of the respective exclusive marks 
mentioned in the different Shruties.” 

© . ) o 
NYAYA MUKTAVALI. 
Puryapeksha is raised in. a. different manner; so 
this liok is caled cọunter instance; or the Jink is based 
„On Shruti process, In the Shruti faàanfrant same sayfa 
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is cited. The doubt is whether this is Agni or Vishnu. 
Purvapeksha is that it is Agni. For Jyoti Shruti is Con” 
ventionally accepted as devoted to Agni. Though Jyot! 
only means ‘dispeller of darkness’ yet because it is placed 
in the cavity of the heart and there is Shruti sarana’ 
Where Agni is explicitly expressed and it is not applied 
to any thing else. As formerly Shruti is not- cottadicted 
by exclusive Linga. For there is much difference between 
the two. Prana Shruti is not countenanced by Vayu 
Sukta; while this Shruti is favoured by Agni Sukta (in 
the form of context ) 


An objection is raiseed against this Purvapaksha’ 
Suppose the . Shruti refers to elements or according to 
tule of Akashanaya it refers to some deity. Then they 
create occasion for reference to. Vishnu; and when Agni 
js Vishnu, Agni Sukta also is Vishnu: Sukta, Thus by 
exclusive Linga both of them are contacted. 


This is not fair, for the Linga ‘placed in the cavity 
of the heart’ being equivocal yield to other interpretations 
and hence is refuted by both of them. Take for in- 
‘stance your supposition that Agni Sukta is Vishnu Sukta. 
No doubt, as mentioned in the Sutra afas: ABATE: 
(1-2-29) the rule can still arrange to make a distinction 
like ‘this is Agni Sukta? ‘this is Vayu Sukta’. But still ‘it 
cannot ex lain the popular convention~ ‘This is Agni Su! ta 
‘and not Vishnu Sukta’. Therefore Sukta is Niravakesha 
cor exclusive or unequivocal and does not yield to another 
“naming. So the Purvapaksha now stands unassailable.’ 

The Sidhanta calmly yet steadily begins its work of 
couter attack. The Shruti feat qaaa: shows the un 
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limited richness of attributes like anffafagaa ‘inaccessi- 
bility: to ears’;. and: the’ Shruti qztqraqyr asserts that this 
uilimitedly: rich attribute crowns Vishnu exclusively. Jyoti 
in the form -of ‘effulgence’ is an inherent quality of 
Vishnu; And if found with others, is under his control 
aafaa: confrms this usage of Jyoti. Besides the 
Sutra (I-4-14) proves that this effulgence is purely a Vishnu 
Light. The charge that popular convention that AgniSukta ` 
is VishnuSukta cannot be explained, is based on general- 
ignorance; And the exclusive Linga successfully repudiates. 
both’ of | them. that are equivocal. Both by the mode of 
convention and derivation the word Jyoti expresses} Vishnu : 
alone and hence the Sukta is VishnuSukta. The purpose or 
fulfilment is clear that ‘He who knows the onc placed in the., 
eavity of the heart throguth being placed in the heart, had 
raised an objection against Vishnu being Anandamaya and 
now that objection is explained. 
l o o o 

TATTVAMANJARI 

“Even then there is no justification for calling Purna ` 
nanda as Vishnu. For in the Shruti ayaefafgdat Ananda- 
maya is sdid to be {placed in the cavity of the heart, In 
safiga rea, some Jyoti ot Light is said to possess this 
attibution of ‘being placed in the heart? And this Jyoti 
again is found: associated: with Agni in the Agni Sukta 
anm; and hence refers to Agni. | Now it is not reasonable 7 
to conceive Agni, | called by the name Jyoti andVishnu calléd 
by the name of Anandamaya as residing in the cavity of the 
heart’ as independent promptors of all, Therefore it is said ` 
ee -satfaerenrfrarard. 
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Its meaning is that by all words in alt Suktas like Jyoti 
which mean other things; Vishnu alone is called and not. 


Agni and others; Because aşqeaa: Vishnu alone possesses 
ali those qualities which constitute his unlimited wealth in 
the form of his inaccessibility to-ears,eyes and mind. For 
what reason ? The answer is adqmega:. In the commen- 


tary on the fifth. Chapter of Geeta it is saideqijsaifaszara 


waaa: This means that the word Jyots signifying Prakasha 
or Light has its cause of applieation which is amply found 
in Vishnu and over which when found with others Vishnn 
has undisputed authority. 

o o o 


PRAKASHA 

Here an important difference of opinion regarding the 
arrangement of Adhikarana has. been noticed for review. 
Raghavendra introduces this discussion by reminding the 


statement of Chandrikakar at the beginning that what is - 


ambiguous in the Teeka (is made clear).’ So he explains 
the difference in the arguments.of the Adhikarana mentioned 


by) the Teekakara, with a view to devotail the differences _. 


of opinion. For this purpose - -Chandrikakara. mentions the 
different views» 


There are three theories (which are all acceptable). The 


first. theory of Adhikarana arrangement is that the.. 
Adhikarana consists of four Sutras beginniag with Jyoti ~“ 


(Chandobhidhant, Bhutadipada and UpadeshaBheda), The - 


Vishya Vakya (Topical sentence) taken from .AgniSukta 
(aifag ea aiga). Tattvapradeepa opens that saf: aama 
waag has first topical sentence. the sentence from Agni 
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Sukta and is one Adhikarana. While a different view is that 
the four Sutras constitute one Adhikarana; but the topical 
sentence even for Jyoti Sutra is a sentence from Chandogya 
aaga: qfaia Sannyaya: Ratnavalikara thinks that 
the commentary of the Sutra of Safana ‘is the Anuvya- 
khyena “faeqeartaugrara” and it elucidates the Adhi- 
karana afia em ATTI se as to ascertain its purport. 
Thus it cites the topical sentence from Chandogya while the 
different view is that Jyoti Sutra is one Adhikarana and the 
Chanda and two others make up different Adhikarana. This 
is the opinion of the Tarkakara. 


These are the difterent arrangements and interpre- 


tations of Adhikaranas. New the view of Tattvapradeepa’ 


kara is taken for review- Itis objected that the same 


Agni sukta is the topical sentence in allthe four sutras; 


there is no @alfaaia, no yafana, no FRNA, 
mentioned in the Agnisukta. For mamarga and others 


are found only in Sidtwatea and if this is not referred ` 
to in saumna and” other Sutras then there is no conn- 


ection ‘between Vishaya Vakya and the Sutruas. 


.. But this is. not.a sound. objection, For in Agnisukta - 


there is reference to wari raami and in chandogya also 


there is yRaga:Tafsaieaia: reference to safa; and to: 


gasnfga in padaeTa In a ‘different — Shekha also; if 
the same word oceurs you may take it to be one and’ the 
same according to arvatae afuenee ara. 


This Nyara is explalned in Jaimini Sutra. (IE-2-9) The... 


aems Agnihotra Jyotistoma and others are enjoined in 
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different Suktas like Kathaka, Kanva, Madhyandina and 

others, Now thif Agnibotra Jyotistatma is not different but 
one and the same, like the one enjoined on different persons, 
by the rule that the same te or (motive) accrues to one 
and all. So just as Aguihotra Jyotistoma though occurring 
in different Shakhas is one and the same, so also Jyoti 
occurring in different Vedas is ene and the same as it ls one 

word and one property» l ` 


_ Now this oneness or sameness of Jyoti both in Agni _ 
Sukta and Chandogya must be accepted. Otherwise even 
in the arrangement of different Adhikaranas according to 
'Teekakara, there would be no reason for Gayatri to be 
gaq or metre in AgniSukta though there is reason for it in 
dehy, arafaarge ads. Hence the posterior Adhikarana 
cannot raise its Purvapaksha as an objection to what is said 

in ‘the prior Adhikarana. 


-But when the identity of Jyoti is accepted then the 
“Sutra garg meane ‘‘Jyoti in AgoiSukta means not. 
Vishnu; For this. Jyoti in ehandogya means Gayatree.” 

But thisis not fair, For in such a. Purvapaksha it. is,,. 
argued that Jyoti in Agnisukta . is not Vishnu; because... 
there is another Shruti where Jyoti connotes by convention l 
differently. Thus you can bavea Purva Paksha in your. 
-own context well argued, Therefore it isnot necessary ` 
prove the oneness .of Jyoti in AgniSukta and eal. Take 
JyotiShruti either as belonging to the group of names -of ` 
gods or of names of physical elements; according to the. 
former rule of interpretation the word Jyoti has also the: 
feasibility of referring to Vishtu; it is not exclusive mark 
of Vishnu and hence more powerful. Therefore that is hot 
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the only way of raising an argument. Thus also you need 
‘not confute. For according to Bhashya the Purvapaksha 
is powerful for it is favoured by context which is unequivocal 
in the form of particuar Sukta (Agnisukta), 


` We are going to dialate upon it in the immediate future. 
Till then we wish to state that what is argued is not 
reasonable. For we want to prove the word (Jyoti) in the 
different context also, to mean Vishnu; hence without 
brushing aside those that signify it, we gather from the 
different contexts ail those that signify Vishnu. But before 
that with a view to raise an objection to the meaning of 
Vishnu of such words (Jyoti) in ali places we have called 
forth those that signify in different places. But you should 
not suppose thereby that we instance always ihe sentence 
from Chandogya and having prov ed that Jyoti there, means. 
Vishnu, we prove the Jyoti in Agni Sukta also means 
Vishnu both being identical. For even in, this view under 
Sidhanta argtiment, we shall have to take recourse toa 
round about way. For we shall have to state that in Agni- 
sukta Jyoti is said to be associated with (acarfrarara) 
straying ‘away of ears and eyes, therefore Jyoliin Chandogya 
also is Vishnu. 


‘But again in this Paksha there is brevity, For only in 
Sidhanta to state a single argument in the form of straying 
away of ears and eyes, one Sutra shall have to be taken 
recourse to itorder to find out other contexts. While in the 
view of Tattvapradeepa there.is a lengthy process in adding 
a number of arguments both in Purvapaksha and Sidhanta 
and for this many other contcxts should. be found out and 
three other Sutras should be cited. 
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This is not the right way of ascertaining whether the 
process is lengthy or brief When in both the cases the 
finding of other contexts is common the nature of arguments 
whether cne or many is immaterial. Besides it is more’ 
proper to have a search of other contexts in the unimportant’ 
Sutras than in the important ones. The purport of it is that if 
Jyoti is Vishnu on account of the straying away of ears and 
eyes (This is stated in the first Sutra) and when with the help 
of (ga signifiers from other contexts the objection raised 
previously only rises afterwards. Therefore Tattvapr. deepa 
says — “But the Acharya who is a great apostle of the Vedas, 
the Samanvaya of the whole Veda isas good as discussed 
by considering the meaning of the Mantra with the instance 
of AgniSukta’’. l 

You treat the other Sutras also like qaiea 
in the same manner. Raghavendra explains this implicit 
statement. Jyoti in Agnisukta is ‘Vishnu only, For in 
Chandogya this very Jyoti is said to have yarana- For one 
is Gayatree and another is Jyoti and their properties also 
{one is aqra and other is fea:qzeq). But inspite of this 
difference there is canformity between them (fadar). 
Thus the Sutras must be interpreted, 


But in Purva Paksha, Agni Sukta treats of Agni while 
Chandogya treats of Chandas; hence one cannot be 
recognised as another. Yet this doubt is baseless. For in| 

-tbe Shruti @Ma@agadadnrad we find araa is used in appo- 
sition to sr; which is not very different from Agni. This 
fact reveals the possibility of Agni being used in-the place of 
Gayatreé and Gayatree being used in the place of Agni, Thus 
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there is also the possibility of chandogya like Aguisukta 
treating Agni; and of Agni Sukta like chandogyi treating’ 
Gayatree, Hence we conclude that both the words have 
the same meaning. 


_ But in spite of this conclusive similarity or unity of 
subject matter between chandagya and Agnisukta thére 
seems to be some Keen difference amounting to contraraiety 
For in Agnisukta the cne treated is inaccessible to eyes. 
and ears (fatantraaa: ) while that in Chandogya is said 
to-be accessible to eyes and cars (qqass wag) But this 
contraraiety can be reconciléd by stating that the object 
described in opeis Res beeause wholly it cannot be seen 
(mæt); yet partly itcan be seen qati) Ox the subtle 
form cannot be seen while the gross can be seen Therefre 
the second alternative also is flawless 


Thus the other alternatives also are critically raviewed 
and shownnot so much different, one from the other, 
Then he shows that different Topical statements do not 
constitute a eriterian fora different Adhikarana, when 
the rule of operation is the same. What really constitutes 
an Adhikarana is explained in detail in samanvaya Sutra, 
Materials and gods form the essence of a yaga. As the 
essential form is:not known, these two cannot be enjoined 
in a saserifice. “This is well illustrated by instances from 
Jaimini Sutras, 

The two Statemants in the Sutra atrof auaa 
are areizararcafa and afagratalfa. Do these statements 
simply repcat what have been already enjoined as pcices 
of retuais or do they enjoin new sacrificial ceremonies ? 
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In the frst instance the two Statements given are: 
quite different yet there is one common point. Both these’ 
are not yagas enjoined as there is absence of the essential - 
form of yaga viz the materials and deities. This is the 
Purvapaksha argument of both. And there is the common’ 
pointin the Sidhanti argument also-viz the descriptions. 
in the Mantras or hymns, supply us materials and deities. 
And hence it cannot be argued that there is absence of 
essential form of yaga. 


In both Agni Sukta and Chandogya Mantra though 
Jyoti alone is the topic and hence Jyoti alone is referred . 
toin Jyoti Sutra yet in chanda Sutra mere places and 
Chandıs cannot justly be mentioned. For in both the. 
Sutras chandas alone is not the Purvapaksha view, But. 
in Agnisukta it is Agni and in chandogya it is Chandas _ 


The proper rejoinder to this objection is. that the 
word Chandas in Chandas Sutra implies Agni also- 


Even then some how in the first two sutras some cos 
mmon point may be found in both the statements, yet in 
the last two sutras no common point can be found as 
quf cannot be traced in the sukta. We do admit 
that the argument of the sidhanta (afana) is not to be 


found only in chandogya vakya of this Adhikarana, just as , 
azaqerita is not to be found in Ananda mayadhi karana. 


only in Anandamaya Sutra: 


Now Raghavendra imposes upon himself the task of 
explaining’ the Meemansaka corroboration produced by 
Chandrikakara, 
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Enjoinment or Vidhi or Arthawada (Praise or blame) 
is referred .to in the Sutra “MITATTee faning aada 
agaatai The Veda issues injunctions enjoining activity; 
hence those Arthavadas indulging in ‘eulogistic praise or 
deprecatory. blame do not serve the purpose of producing 
activity. So they are not valid. This is the Purva Paksha 
‘view. But the sidhanta is that (aandaa gga RAA 
‘faetaiea:) in this Sidhanta sutra the word gor another Sutra 
Get aisaifaa it is stated that the whole of the study of the 
Vedas ending in the realisation of the great objectives of 
life, do take the help of Arthavadas (words of praise or 
blame) while enjoining this sort of study; and hence Artha 
Vadas are valid. This is one layer of discussion. While in 
the other layer the Purva Paksha is that the Arthavedas being 
‘no medium are not valid But the Sidhanta Sutra accepts 
praise and hence Arthavadas are the medium and are valide 
The first layer i is the common layer and this sccond one iS 
‘the uncommon layer. Just as there are two layers of ds- 
eussion in the Meemansa Sutras, so also here there are two 
layers of discussion. oo 


In the oné Jayer in both the statements the word Jyoti 
means Vishnu or some one else. This is the doubt Agni is 
said to. be chandas and the unknown Jyoti is used with 

Gayatri hence it serves no purpose Jyoti is not Vishnu; but 
g0a.€ one else- This is PurvaPaksha To this the reply of the 
“Sidhanti is that in both the cases is mentioned unlimited 
wealth connoted by the word charana. An unknown word 
is used for the purpose of meditative wozship- Hence Syoti 
is Vishnu. This is one layer of thought. Again in another 
layer of thought the Jyoti in chandosgya is not Brahma or 
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Vishnu; but different one on account of a different state 
ment. This is Purvapaksha, But Sidhanti expressed hi 
view depending upon qafasga. This is the second 
layer of thought. Thus here also there is one coramon and 
another uncommon discussion. 


Raghavendra discusses many more objections, And 
at last comes to the conclusion that there is this difference 
of opinion regarding the arrangement and interpretation of 
the Sutras But this difference does not affect the doctrines 
of Dwaita Sidhauta. Hence there is no doctrinal difference 
between the three views of interpretations. This is of use 
in solving difference of opinion in other places also. 


Here again Raghavendra raises an objection against 
‘the connecting link. Teckakara ia Tattvaprakashika, of 
course has offered eonnecting link which includes this 
Adhikarana in Shastra and Adhyaya, But he has not 
supplied us hints to subsume this, in the Pada. On the 


other hand the word Jyoti might mcan an element (wa) 
or according to the Nyaya of Akashadhikarana it might 
mean some god or according to the naya of Antaradhi- 
karana it might mean Vishuu. Hence it becomes quite 
clear that Jyoti means both Vishnu and other things. 
(sazaafag) and itsSamanvaya cannot be sought here 
in this pada devoted to the Samanvaya of words that sigaify 
otherthings than Vishnu, Why? just as Prana at the end: 
ofthe Pada in Pranadhikarana gets its Samanvaya though: 
it has already been proved; only because Prana is 
yay ag depending upon the Parlance of the public, so 
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also the samanvaya of Jyoti can be sought, But both the 
cases just referred to ure not Similar. Because in Pranadhi 
Karana an objection has been raised as PurvaPaksha on 
the Samanvaya of Prana sought earlier. So its treatment in 
Pranadhikarana is justified, white bere no such objection 
has been raised and hence no such Samanvaya can be 
sought, 

Thus meanderihg the discussion goes on. At the last 
stage again an objection ‘is raised. If Jyoti is other than 
Vishnu; then one ‘piaced in the cave is also the other. 
Then ‘one dwelling inside’ (stated before) also is that other 
one. Thus Antaradhikarana also may as well be objected. 
Hence by raising the previons objection there is mo scope 
for the doubt of guaxafaa, 


A counter objection is raised to the effect that 
‘placed :in. the cave’ is different. But this docs not 
Stand; for the same dwelling inside is said to be fafearary 
placed in the cave; and Jyoti also is placed in the cave and 
‘is sung thus in the Mantras. Anadamaya is also sung in 
Mantras. Thus Anandamaya’ also is Jyoti. Thus this 
objection is stright forward. 

But this is not fair. first objection was raised against 
Anandamaya Adhikarana and here also the samething 
must be done. And the objection that is held up may 
similarly be treated: The objection against the Antarnaya- 
dhikarana should reach Anandamayadhikarana to raise an 
‘objection against it. Otherwise there would be no objection 
raised against Jijuasadhikarana. 

But upon this, one should not argue that because it 
is stated to be imprceptible which amonats to maraq 
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and hence Anandamaya also is Jyoti- For it is fair to 
contend likethat But this is not fair when we compare 
the two; objection through agaa is obtained from many 
sources; while objection through wgra which is near is 
obtained from one sentence only. . 


So long, doubts were entertained that were based on 
evidences. Now doubts based onthe object of knowledge 
itsclf is taken for consideration, The cause of application 
of the word Jyoti is ‘antagoni.m to darkness’, it is tobe 
found every where So it cannot be applied to Brahman 
who is concurrent with darkness: 


No doubt in the Agnisukta it is stated 4sqyat: MANTA: 
and thus there is àa and sraaiaeafad (mark of 
being born), still it is clearly sated in Dyubhvadhikarana 
that Shruti has scope of applicability to Vishnu, while 
Linga also has scope of applicability to Vishnu, therefore 


Purvapek ha is not based on both of them in both Bhashaya 
and Teeka. 


Now follows the Sdhanta- Impeceptible to the ear” 
and to other senses is found only in Vishnu and not. any 
where else. But this imperceptibility is not absolute, but 
it is only relative. It only sugrests wealth, unlimited in 
‘nature. and not absolute; but itis only relative. It only 
suggests wealth, unlimited in nature and not absolute impe- 
receptibility: For it is an impossibility every where. 


It isan indisputable fact that Shruti has scope of 
applicability else where, yet il is chosen here as au instance 
or in the case of doubt baszd on the object of knowledge, 
assuming pride that Shruti has no scope else where, and 
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„hence it is cited here. For instance Jyoti in Agni Sukta is 
Vishnu only and not Agni: For there is the mark in the 
form of imperceptibility to the ears by the use of the word 
Charana you need not object that mark is made null and 
‘void by the joint efforts of Shruti and Linga. For Linga 
is unequi vocal. This is first The Second is-Jyoti is Vishnu 
only. For there is unequivocal mark. You should not 
suppose that this unequivoca| mark is proved false.by Shruti 
favoured by the hymn devoted to Agni. For these two have 
-easy applicability to V’shnu. ` 

Again a doubt is raised that ‘imperceptibity to the ears 
and ‘others’ means inaccessibility to ears and mind. This 
does not suit Brahman because Brahman is apprehended 
by the mutation of the mind (aafia). Hence it is said as 
stated above that impereeptibility is to be found only in 
Vishnu, in the sense of aboundance of wealth, 


But the teachers of Veda teach us that this is not 
‘Vishnu Sukta; (but itis Agni Skuta). This objection aiso 
is refuted, This publicity of Agni Sukta of not being Vishnu 
Sukta is due to layman's (ignorance, and it is illustrated by. 
amecmansa example. there is a Satra lasting for 26 years 
and is called Ayana.£This yaga requires meat for its oblation 
Then a manira- areanfafaatezary is used to pound rice on 
the stone. It is doubted whether this mantra is to be 
guessed or not. Now greq or corn issome thing having 
busk on it and hence it has vo power of connotating rice, 
Hence it caanot imply this mantra by guess, just as in 
„Saura yaga the word Savitra in the Mantra @aeqeqr 
cannot guess, To This objection the reply is that implication 
of effect by the mention of cause is brought into operation 
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Hence (ater) or corn Signifies ‘Rice’. For this is already 
involved in the cause {qrq} Hence this mantra @raafa 
fanfezata might be guessed. This is the Sidhanta. 


That Laskhana’ or implication used in respect of the 
cause is Secondary is not usually meant and in voluntary 
statemant implication need not be taken recourse to; 
Hence aiff connot be used implying aia. if yojnikas 
accept such implication it isdue to their ignorance; so 
also immature publicity that there is no word like Vishnu 
(in Agnisukta) is due to ignorance, 


The same analogy holds gocdin the case of other 
Suktas. Many of these have the mark of Brahma. And 
these marks. being exclusive, contradict Shruti and 
Prakarana that have scope else where, In the case of some 
suktas as they cannot reasonably signify other things, they 
connote Vishnu only. 

Bat if the clear marks of Brahma are interpreted to 
mean eulogistic praise of the various gods like Isdra and 
Agni there even in Akasha and Prana Adhikaranas also 
the Brahmic marks might he utilised for the eulogy of 
Akasha and Prana and those Adhikaranas might not have 
been begun at all. So this theory of Praise does not stand 
at all. Besides an unreal thingis not suitable to be 
worshipped. 

But it is objected that as Indra and other gods among 
them selves and with Brahman are identical the use of 
Brahma Mark is compatible with the use of words like 
fire and others. And hence ama gatang? (you are Agni 
Indrai is also a reasonable use. This objection is easily 
rejoined. For identity between qualified goods is contra~ 
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dicted. But if ic is meant the identity of mere substantive 
(without any adjective to qualify) the mode of interpreta. 
tion would be not primary but seeondary. The same analogy 
can be extended to Akasha-and others. afia ag: clearly 
‘states difference in the Antaradhikarana; and hence runs 
counter to the former. Because the word qaqa clearly 
means ‘different’ or separate, which contradicts identity. 

You should not contend that Marks again can be 
restricted to connote the controller of its subordinate, for 
there is no opposition. In the same manner Pavaka and 
other words should not be argued to convey Surya through 
derivation without contradiction Yet convention is stronge! 
than derivation. ‘In other Sutras also these suggestions lead 
you easily out of self-contradiction. l 

But bere if the Shruti faveured by the hymn, is set 
aside by a mere exclusive mark, then the Indra’ Shruti and 
Akasha Shruti not being favoured by the hymn are more 
easily set aside and hence the former argument is futile. 
This objection is explained that this argument is based on 
the argument of the Antaradhikarana. {ence no question 
of futility arises, It must be clearly noted that though 
strong having applicability eiso where is contradicted by a 
weak yet having no other applicabitity.This is inter Adhika- 
rana argument cnd without the help of this argument | 
conclusion cannot be arrived at. . l 

Even then this argument is a repetition of an argument 
in Jyotirdarshana For there also Jyoti in Agnisukta was 
-objected to be Vishnu and then the objection was removed. 
Keeping all these things in mind and the statement in 
chandrika, Raghavendra: introduces the tealtenor of the 
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argument. No doubt there it is the Jyoti not in the 
Agnisukta but in the Vajasaneya- Yet it must be 
construed in the following manner. Jyoti in Agnisukta. 
is not Vishnu; for this Jyoti in Vajasaneya is heard to be 
mortal. There in Vajasaneya the Jyoti is associated. with 
many marks of Jeeva; hence there Jyoti is Jeeva and in 
Agnisukta also it isso. This is the Purvapaksha view. 
Now the Sidhanta is that Jyoti is introduced in discussion 
about Atma and ends with its self-luminosity. The 
discussion about Atma has some clear spots characterised 
by unequivocal statements about Vishnu and itis but ia. 
cumbant up on us to interpretthe marks of Jeeva as applying 
‘to Brahma- Therefore the Jyoti in Agnisukta also should 
be understood ia that lizht. This is the Sidhanta. Thus her® 
‘there is no rule of exclusive mark contradicting equivocal 
evidences, Nor the method of removing the additional 
doubt in the sukta, so there is no question of repetition: 


Thus doubt based on - evidence is removed by stating 
that there is a clear and exclusive mark. Now doubt based’ 
on Prameya (object of Valid knowledge) is also explained 
away stating that Jyoti is self luminous, by basing the 
explanation on etymological derivation 


Therefore this is Vishnu only- 


CHANDOBDIDHANADHIKARANAM 
gafrarnaata waa addaa afgaan 


SUTRA: 


The word Gayatree in chandoga Shruti states a metre 
(#aq) of 24 syllables; hence the one conveyed by Gayatree 
is not Vishnu. But this is not right. For there is a darshana 
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or Shruti which interprets Gayatree (mafa ama) to be 
Vishnu; for he sings and protects. And this attribute of 


singing and protecting of Vishnu appeals to the heart 
at the time of meditation. 


BHASHYA : 


In Chandogya ‘aa aaa: qtisdfa: aeaa(Then the 
three forms in swetadweep and others are higher 
than the heaven. That Light is refulgent-) The- 
Jyoti mentioned here is said to be Gayatree 
(mastar =z ad) and not Vishnu. If thus objected 
it is rejoined that itis not corrrect. The word 
Jyoti conveys Vishnu only. The use of the word 
Jyoti in the sense of Vishnu is to show that 
words like Agniand Gayatree also are used in 
the sanse of Vishnu for the sake of worshipful 
meditation. Accordingly Gayatree is derived in : 
the Shruti, ‘be sings and protects’. 

Therefore it is stated in Vamana Purana that 
Vishnu is called by all the names of metres like. 
Gayatree; and by all the names of gods (like 
Agni); He is also called by all the names of 
worlds like (Prithvee). But they are the names 
of those respeetive things formally. 


Sutr—warfeqrasaqead Taga 
That Brahma is called by the. name of Gayatree and 
others is the only correct statement, Because what is stated 


He 
in qie watqarfa Paoraearadfafa as Bhotas and Amrita 


forming its parts becomes applicable only to Vishnu, and 
not to others. 


BHASHYA 


“Lis prowess is so great; but the Purusha is 
still greater than that. All worlds form one part 
of him and his other immorta! three parts are in 
heaven.” (Cha. 3-12-6) “The golden Kosha of 
Brahmanda covered over with dust, is the body 
of Brahma and the treasure house of gods. It is 
full of released souls; It is said to be a pada 
limited to a part of Vishnu who offers six senses 
in the objects of pleasures. (& ar 3-11), Shruti 
runs thus and Pada is a part of some thing which 
is different as in the instance that “one is a fourth. 
part in strength of another.’ He is propounded 
in Purusha Sukta. . 


‘aaa aana à. at 3-12) (Gods worshipped 
Vishnu (ax) with sacrifice 43%, by the use of the 
word yajna (in reference to him). For in an 
other shruti it is stated that (aù fasydaa) yajna is 
God Vishnu. . . 

In Skanda Purana it is stated- “At that time 
ali men were called by the name of Rama, just 
as in Purusha Sukia Vishnu aloneis propounded.” 


111 
SUTRA 


sa Paaa Ranana The two different 
Shruties, stating Gayatree te have been placed in @ and 
Jyoti to have been placed above a declare different chara- 
cteristics emcunting to conflict of Shruties; and hence they 
cannot be the same Vishnu; but they must be different, 
This objection is met with the rejoinder that it is not so, 
For there is no contradiction even if one and the same is 
slated in both the Shruties. 

It is formerly stated that'faqraen a fafa’ (cha 3-12-6) 
‘quifaq: (cha 3-13-7) is stated after wards with fta in the 
ablative Therefore both cannot be one and the same- 
This objection 1s flatly denied, basing their. rejoinder on 
the theery of three worlds and of seven worlds. 

Thus ends Chandobhidhanadhi Karanam. 
BHAVADEEPA 

With very strong reasons the Purva Paksha presents 
its view that Gayatree cannot be Vishnu, Hence Jyoti also 
which is said to be Gayatrec is not Vishnu. But Jyoti. 
Shruti has been proved to be referring to Vishnu. Hence 
Purvapaksba is not sound in its conclusion. But one thing 
is to be taken in to consideration. Jyoti Shruti permits 
another interpretation; while Gayatri Shruti does not permit 
another interpretation. It exclusively means ‘a metre’ and 
not Vishnu, ° 
Now Gayatree has a derivative meaning which is 
secondary- mafa arafaa maaw ade, ‘a Singer and “a 
protector., But the cause of the usage of the word constitutes 
the nature of Gayatree depending upon Vishnu: But Gayatree. 


is eternal and it must be also begingless. Therefore it does’ 
not depend upon God’s will as in the case of Akasha which 
is Janya or created, 


Hence Gayatree is of the nature of word and on the 
the strength of Shruti that is exclusive in application based 
on convention, leads other marks of Vishnu also to apply 
to it, therefore Gayatree is not Vishnu. - 


Now Raghavendra adduces reasons comprehensively 
for adopting the Purvapaksha view, that Gayatree is some 
metre and not Vishru. For 1) Gayatree conventionally 
connotes a metre 2) and there is a statement to that effect; 
3) Jyoti Shruti can adjust itself to the meaning of Gayatree. 
4) And Gayatree cannot condescend to connote Vishnu; 
5) The cause of applicability of Gayatree does not depend 
upon the disposal of God, 6) nor does that inhere in God 
all these reasons are actively incorporated in this statement. 
Therefore Gayatree is not Vishnu but a gaq or metre. 
Therefore Jyoti and Anandamaya also are not Vishnu 

Teekakara uses the word ABUT and Raghavendra 
defines what is qaHto aerareenfeqaesaregt aqp 
Repeating what is written down or spoken. is imitation 
or agato. He also defines what is arg, gardai aq qa: 
garmi: 1 arafa sist arsafaaifag: || = Bhashya: 
or commentary is that io which the Sutras interpreted in 
words as used in the sutras and the words of the commenta 
tor also are explained, aecording to those well versed in 
Bhashya. 


In- the foregone Adhikaranas and in the coming Adhi- 
karanas, inthe sentences chosen as topics: (for discussion)’ 
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widely known words like Vishnu. and Narayana are not 
used but words like Indra, Akasha, Agni, Jyoti, Prana and 
Others are used, with a view that one must be able to 
meditate upon Vishnu as-endowed with special virtues 
gathered from the derived meaning of these names, so that 
these are atlributed to Him asa token of his unlimited 
wealth of Virtues. 


Smriti fully supports the view that Vishnu is Gayatree 
as per derivation of the word. As the Vedas flow out 
from his mouth he can be very well cilled the singer 
(arafa) of the Vedas And he protects (arafa) all. “There 
fore Vasudeva the great Purusha is Gayatree.” 


Now this Gayatree is said to be identical with afaat 
(arg AMAA. BATA) and is said to be the support 
of all and superior to all. All This holds good only when 
Gayatree is Vishnu and not otherwise. This also suggests: 
that the meaning of Prithivce agrees with Vishnu: on acco- 
unt of the clear marks of Vishnu, she possesses Hence 
the identity with Prithivee is injurious to the Purvapaksha 
and not to Sidhanta. 


One question is when two instrumeats like Shruti and | 
Linga contradict cach other how to settle ihe meaning? 
Raghavendra gives us a hint; when both of them seem to 
be of doubtful Veracity we must find if one of them emerges 
to:be of genuine Veracity. That proves to bė stronger of 
the two. Here there wes another course open to them. 
One that has abundance of occurance (arget) is stronger 
than the one that has seanty occurance. Thus Linga 
being cited in many pleces decides the question, But 
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here abundance of occurance of Linga is not shown to be 
the strong Virtue in Linga; but its exclusive application to 
Vishnu is chosen as the strong point to over ride ‘the claim 
of Shruti. For this device achieves another objective. A 
‘mark not applicable to any other but to Vishuu proves 
conclusively exclusive reference to him. Hence Niravakasha 
Linga and not Linga-bahulya was chosen as the instrument 
to prove that Gayatree is Vishnu, Other evidences are 
there to add strength to this instrument. 


Here Gayatree, being a part of Veda which is eternal 

and beginningless, was said to be eternal and beginningless, 
Now we must have a clear concept of eternity and beginning- 
lessness of the Vedas. Both these terms are used in a 
restricted sense. It is absence of varied and various sequence 
of. words as in the Puranas. For Smrithi declares Veda to 
have no other reading. In Tatvanirnaya it is said that God 
being all-knowing, is conscious of veda in his mind at all 
times. Depending upon this eternity of the vedas in the 
mind of God, Vedas were said to be eternal in Tattva- 
sankhyana: And in its commentary eternity is explained as 
“unchanging having no beginning and no end.” But in the 
commentary of Tattvanirnaya it is clearly stated that he does 
not contend -eternity.to be unchangeableness. For sequence 
is changing in nature, Veda also consists of letters, that. are: 
‘pervading and eternal, modified by sequence depending upon 
pronounciation. Therefore Vedas cannot claim. eternity 


and beginninglessness of primary nature, as that of the 
letters. 


yafanana, 
Teekacharya in Tattvprakasuika uses the form ayaa the 
present participlie of a4 with wa (aå asarat). This root: 
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is used in Atmanepada and 10th conjugation. And ‘hence 
it ought to have been andaara. But by afara, aqraratats 
this root becomes HATA and it must be ecnjugated in 
Atmanepada. In the mean while with an qaqafea makes 
the imposition of Atmanepada irregulor. Besides Kalidasa 
in Raghuvansha uses “gyda faaaqalfradfaan. Hence aqdaa. 
is quite regular grammatically. There is another reading 
amaa which does not create any such trouble- 

Gayatree is said to be of six kinds which have bee 
already mentioned. p) vd ag ud Gayatree is all beings. 
3) anmai Gayatree is indeed speech, 3) aaafadt 
Gayatree is Prithivi. y) afed afeaa adrt This is the body 
4) afd afeny gad This isthe heart, Thus along with 
Gayatree these five form the group of six. This clearly 


shows that Gayatree of six variety has, as mentioned in 
Shruti, four feet and not, as undestood by others Gayatree 
has four fect consisting of wa, qfadt, wae and gan. 

. Now hints as to how to construe the Sutra are given. 
the last word gq as found in ihe context of the Sutra 
Supplies the Pratijna of the Sutrathat Gayatree is Vishous 
Yet it is also construed with aaife ngaa Ta Raghavendra- 
makes the point clear. wq means ‘according to the Mantra’ 


maaa Afgr, as yafana has been mentioned ga 
Gayatree may be Vishnu’. 

There is the question and ‘explanation, about three. Of 
these three the most important has been mentioned, To- 
show this and to show the way of explanation that it is 
different from the way accepted by. others (gä is used). 
sga RAT- 
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The three worlds referred -toin Bhashya are Ananta 
Sana, Vaikuntha and Narayanapura. The seven words are 
Bhus, Bhuvas, suvas, Janas, Tapas and Satyame l 

There are two statements in one of which faqraentaa 
fafa faq in Locative used in another (at: faa:) faa. in the 
ablative is used. Both refer to one and thesame Vishnu. 
Because qagta, aaraa and TPS are, said to be fez and 


” “the three forms of Vishnu in those three worlds are said to 


be in faq, When seven worlds are taken Jndrasadana is 
called Diva and the world above itis Vaikuntha and it is 
and itis Divapara. And the three forms in that Loka are 
Diyahpara- -e 


‘Gayatree by derivation and convention refer to Vishnu. 
Gay: ttree stands for all Vedic words {meaning metre) like 
feng, qg, ATST So the thesis at the beginning is 
Gayatree and all such words in the Veda refer to Vishnu. 
In the Sutrathe word Gayatree is not verbally mentioned. 
(Be is used.) This Gayatree though faminine in gender 
means Vishnu as it will be explained in Prakrityadhixarana, 
Now Gayatree is said to be Jyoti and there is no opposition 
between ‘Standing in Diva’ and ‘standing above Diva’. And 
finally he is the same Anandamaya, 


Some Ramanujeeya raises an objection that Chartdus 
Sutra need not form a separate Adhikarana. For in this 
‘Sutra there is the word aq which indicates some objection 
against the previous Sutra (hence shows continuity with the 
psevious Sutra); thisis not fair because he himself has 
formed a separate Adhikarana with waama; afaa 
though there'is 3q used in it. l 
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Again in this Sutra (aanfgesie) aar means ‘only ‘similar 
to Chandas’ and not Gayatree. It is shown that this is not 
‘right in Chandrika. 


Ramanujeeya’s critisism of Readiogs is not sound, 
For instance they say that fanaa is a bad reading and 
prefer faraia as a better reading. For this preference As 
baseless, And his finding fault with dissolution of the 
compound as Aaiqufafage: is not to the point. For it is said 
that no cause and effect are involved here. (as in agane) 
But in MahaBhasya itself in Paspasha part adfagy is used 
‘and is it dissolved as yafafaya: which involves no cause 
and effect. 


Again aaifgagay is interpreted as showing-a mark 


(Linga) of Vishnu. To this Ramanujeeya objects For had 
it been so the Sutrakara would have said only fama. But 


this again is a hasty conclusion. For as stated in aai 
and Sudha, Shruti and Linga get strength by multiplicity, 
and accordingly many sentences are chosen where the word 
Brahma is repeated and the word Gayatree is also derived 
and aa fgeatagd does this work. If merely - fautq is used 
all this cannot be suggested. n 
Another objection based on Grammar is raised, If 
Gayatree is Vishnu then ager referring to it is ungrar ma- 
tical. For the Sutra is wafa which means sm PaaTsarayt 
qa qzqymaq at the end of a BahuVreehi compound: q1q 
becomes qar when it qualifies œ- Therefore it should not 
be FET, as it qualifies Vishnu Even this objection. 
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does not hold good. For on the Strength of multiplicity of 
Shruti and Linga once Gayatree is settled to be Vishnu, the 
qualifying adjective might be explained some how. qena 
tegt enjoins Hq optionally. When dq is not suffixed, 
zrq is suffixed by the Sutra gsagr and then thereis qar 

and agar stands justiled by Grammar, Thus many 
more defects shown by him can be explained away. 


NYAYA MUKTAVLI : 


In contradiction to, or different from, what has been 
already said in Sidhanta, the Purvapaksha proceeds. This 
is the thought-link. In Chandogya io the third Chapter, 
Gayatree in mentioned— mait ar 3d ad wd afed faa 
quå art and a doubt arises whether this Gayatree is a 
metre consisting of (fixed number of) syllables or Vishnu, 
The Purvapaksha is that it is a particatar metre For 
Gayatree is conventionally known to be a metre. You 
need not suspect that, es before, the marks of Vishnu would 
set at naught the declaration of Shruti. For there was no 
reason to use an unknown name like Gayatree in preference 
to a populary known name of Vishnu. No doubt formerly 
one Jyoti Shruti was proved null and void by the popular 
Vishnv mark. But here there are many shruties like 
ana ara and aaqfadt which cannot be brushed aside at 
one sweep. Besides Gayatree conventionally does not 
réfer to Vishnu. And derivation is a weaker instrument of 
interpretation. For argument’s sake, Gayatree isa part of 
Veda and claims eternity. An eternal thing isnot subordinate 
to the will of God; and hence there is no scope for the 
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Tule of Subordination to God. Now formerly Jyoti Shruti 
was decided to be teferring to Vishau; but on the strengh 
of the latter Part of the sentence ‘qaza: gdfzarsalfa: Zier 
it is clearly disproved that Gayatree is Vishnu. Itis not 
an easy thing to contrdict a number of Shruties. Itis 
stated ast q agatat) that Gayatree is Tejas which 
isa synonym of Jyoti. So Gayatree means Jyoti only. On ' 


the strength of this the former Jyoti also means 
Gayatree. 


Oreven conceding that the former Jyoti is Vishnu we 
cannot prove Gayatree to be Vishnu. ` For the former Jyoti 
is said to be in heaven (farrzenaa fafa) and the Joyti that 
is said to be alove faq. is different from Gayatree. The 
former Jyoti which was beyond the senses of eyes and ears, 
might be Vishnu; but the Jyoti here (azq qf gia which 
is aceessible both to eyes: and ears is not Vishnu Henee 
this Jyoti shruti cannot prove Gayatree to be Vishnu. 


Now Sidhanta isthat there are many Shruties and 
marks of Vishnu, ‘adisaratarges:” aiaa uaaa 
afag į Fz’ and many more are the shruties. His clear marks 
are the singer of the Vedas, and the protector of all, Bhuta 
and others constitute his part, and parcel; Supremacy 
over all-such Lingas are many. One is expected to maditate 
upon Vishnu with those attributes which are the causes of 
these and many more. Hence an unknown word has been 
used here. As many words and marks of Vishnu are used 
here. If we give up the sense of Vishnu we shall have to 
surrender the famous meanings of many words. 
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Shruti deelares the meaning of Gayatree as ‘aqraf? 


arafe’? and this derivation of Shruti is more convincing. 


than the convention of the ignorant. Besides beginningless 
attributes depend upon the substances in which they inhere. 
In the same manner, the eternal and ever lasting 
things like Prakriti, soul, and karma according to Shruti 
(eaaa sifas, also depend upon God, 
So the rule of dependence upon God is applicable here. 
Besides by Mahayoga or great derivation (adealfadata:) 
and by Pauranika Rudhi, Gayatree is Vishnu, So the 
former and the latter Jyoti are both Vishnu. As for 
difference of state ments like staying in heaven (faq) and 
above heaven and of ‘invisible and visible’ can be reconciled 
referring to three and scven worlds and to the difference 
in form. 

‘As for the final purpose the former Jyoti was objected 
to be Vishnu and then it was proved to be Vishnu; or through 
being the cause of sustenance (Hut Hd aa sfafsad)- 
The Janmadhi-Sputra was objected and satisfactorily replied- 


TARKADEEPIKA : 

In this Adhikarana all names of metres like Gayatree 
in the Veda are shown to refer to Vishnu. Gayatree being 
the most important of the metres is mentioned as indicating 
other metres by implication. 


In the Sutra the word ga: must be repeated. In the 
Veda it is stated qaar 38 aq; and this Gayatree might 


be the name of ihe metre. For the word Gayatree connotes 
by convention (efs) a metre of that name; and not Brahma. 


=e 
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This is not a correct interpretation. Because Shruti is 
found stating to that effect, For the Shruti indicates the 
mark (mafa aafaa) of ‘doer of singing and protecting.’ 
A reason for mentioning Brahma by an unknown word lik® 
Gayatree in the Sutra is given. That is stated so that one 


may meditate inthe mind on Brahma as endowed with 
qualities like the agency of singing and protecting (masar 


€° aq) this celarly guides one in meditation. This is a 
hint to understand the significance of the mentioning of an 
unknown word even in other Adhbikaranas- 


In Sudha a bit different interpretation is offered. Jyoti 
in qtifeaisaifa: isa metre and not Vishnu» For at the 


beginning a metre Gayatree is named. This is th? objection 
or Purvapaksha. And Sidhanta is that Gayatree is Brahmas 
For he is the singer and protector; and Jyoti also is Brahma, 


Now again Gayatrce is said to be Brahma wanfeqrasaq 
Raqqa because ya fed afer area MATET ETWA 
agai wafaa aa qaaa ata sqqdaiq) the universe is 
mentioned as the Pada of the Amrita. qrateq aatqarfa faga 
ay aaa fafa-). gq is to be construed twice. First aa 
(aammàaa qa) means thus (as is the case of three only 
‘thus’). First Gayatree is said to consist of four Padas and 
in order to explain it Upanishad is cited. ‘ qrnaeaafgat ’ 
describes Purusha as having one Pada consisting of all 
Bhutas. The three forms called Amrita dwelling in the 
three worlds like TRS and others, are said to be fara or 
three Padas Thus Gayatree has fonr Padas like Bhuta and 
others. 
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This fact of having four such Padas does not file in 
with Gayatree as metre. That the end of the Sutra joins 
‘statement in Purusha Sukta’ with this. The word Pada is 

primarily used in reference to Amrita which is the very 
essence of Brahma and secondarilly. used in the sense of 
Bhuta which is different from tle essence of Bhrahma. This 
is illustrated by a grammatical instance SITATE enjoins 


ay -before HET and geg in yga: ie. in the nominative 
and Accusative cases. In g@ajy compound the principal 
word alone is detained. gaarda a Gana. Here also 
Amrita Pada is the Chief one Bhuta is the subordinate one 


An objection is raised and cl rification is offered in gqéar 
wafaaa faafaa) Gayatree in the form of 
Jyoti is said to be both in heaven rq) and above heaven 
(fea:aza). Thus there are two different statements They 
too both cannot be reasonably, one thing called Brahma. 
But this objection is not sound. For there is no antethesis 
between the two Qnyy they are based on different. theories 
of three worlds and seven worlds; the three worlds are Bhus. 
Bhuvas, Swas, Al! worlds above the world Bhuvas 
are called «gq? Hence forms of Narayana in swetadeep 
Anantasena and Vaikuntha are all in Heavan. aeg), But 
when seven worlds like Bhus, Bhuvas; Swas, Mahas, Janas, 
Tapas and Satyam are taken, on the earth Mahameru is 
heaven, in the sky it is Suryamandala, and in Diva itis 
Indrasadana Any world abeve these is above heaven. Hence 
Anantasana and others are above heaven. Even in the 
theory of three world, as explained above, Gayatree or 
Jyoti would be also staying above heaven. We want to 
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prove that Vaikuntha is above every kind of heaven; and 
hence we introduced the theery of seven worlds. For 
Vaikuntha is said to be the highest of all worlds. 

In Chandrika another interpretation of the Sutra is 
given. Jyoties in Agnisukta and in Chandogya do not 
mean the same thing. Because one is said to be beyond the 
senses of ears while the other is said to be seen and heard, 
Thus there are different statements, This is the prima 
facie view. But the real meaning is that there is no inconsi-" 
stancy between the two statements. With the difference in 
the form both the statements might be adjusted. 


TATTVAMANJARI 

Jyoti in Agnisukta was called Vishnu. This very Jyoti 
in Chandogya in thé third /Adhayaya (araga: qafeaisaifa: 
facrà) is described as (faq:q7) above heaven and the same 
is called Gayatree in rasar gg aa. Uf that too is Gayatree 
then there is no purpose in classing Gayatree and Vak as 
words connoting other meanings than Vishnu. In astlaxar 
dad wpa? Gayatree is said to be faq which is the 
synonym of Jyoti Therefore the whole process of calling 
Jyoti as Vishnu is wrong. This is the Purvapaksha view, 


The Sidhanta is propounded in three Sutras beginning 
with @ifuaraa. The reply in Anubhashya is sayfottearae 
Now Jyoti in Agni-Sukta and Chandopanishad, and the 
word Gayatree which is associated with these, along with 
all words in Veda that are classed with Gayatree connote 
Vishnu only; and not any metre. Because (anman) 
all the qualities fike ‘Singing the Vedas’ ‘Protecting the 
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people’ ‘Supremacy over all’ and ‘having Bhutadi as his 
Pada’, can be adjusted only in Vishnu, as declared in mafa 


alata wat amka ard qayer aatwaifa. For 
aţa: Words meaning ‘gods’ like Gayatree and Vak 
get full significance to their causes of application only in 
Vishnu, who has full mastery over the causes of application 
inhering in others. 


The words, popular as conveying other meanings than 
‘Vishnu, like Akasha and prana, connote Vishnu by the 
special primary mode; and this proves that all those 
qualities that aiso makes the point clear that there is 
purpose also ia showing all words, not referring to Vishnu 
and yet referring to other objects, refer to Vishnu. These 
words which belong to the greup of ‘Adhidaiva, Adhibhuta. 
Adhyatma, those that oceur in Suktas, and vedas, convey 
the secuse of Vishnu alone. 


This reference to Vishnu by the highest mode of 
interpretation proves that Vishnu is full of attributes-which 
is the definition of Brahma as suggested by the derivation 
of Brahma. 

It was stated that at the beginning by the word 
Gayatree and by the word Jyoti that comes after it, Vishnu 
alone is referred to. But Jyoti is said to be residing in 
heaven (aeaea; and also said to be above heaven (aaqa) 
Hence these two seem to be different. Still this doubt is 
baseless. Because (ai qoraga: Vishnu alone canbe both 
(ara and fea:qx) in and above heaven. With the theory 
of three worlds, the three heavens like Anantasana. swetad- 
weepa, and Vaikunitha are a hundred thousand. yojanas 
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above Anatariksha. Hence the threeforms of Vishnu 
like Vasudeva Narayan and Vaikunthe are found in heaven, 
And again in the emf “qfasat at: ngA: amagi? 
fadtaaatata aevtgfea:gt” it is said that Mahameru is 
heaven on the Eatth and in Akasha Surya-Mandala is 
heaven and in heaven Indrasadana is ‘said to be heaven, 
Hence the three worlds like Anantasana and others are 
found above Mahameru and others respectively. 


Buteven this explanation is not to the point. For 
in both the series it is not proved that Vaikuntha is higher 
than any world, (is the highest world). Then it is proposed 
that this comparison isto be instituted on the basis 
of seven world theory. Then itis easily proved that 
Vaikuntha is above heaven, And it is also proved that it is 
above all heavens, It is also proved that Jyoti in Agnisnkta 
also is Vishnu only, (ayaa: He is also endowed with 
the peculiar and seemingly inconsistent qualities like 
‘beyond the reach of ears and eyes’ and ‘accessible to 
to ears and eyes’, For both can be reconciled through 
Adhisthana- 


(CHANDODHIKARANAM) 
PRAKASHA : 


Chandrikakara introduces this Adhikarana with the 
remark that the Adhikarana treats of words in veda Jike 
Gayatree and others. But this is not mentioned in Teeka, 
He has borrowed it from Nyayavivarana (afaa). 


Those words are Gayatree, żushnik, Brahatee and others 
like these, 
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Here in the Sutra any word having the attributive 
adjunct of Gayatree only caanot be reasonably mentioned, 
Hence Gayatree also is meant here. Thisis not right For 
Gayatree is prominently mentioned here, being the mother 
giving second birth to the first three varnas;'And others also 
are implied by it. Hence the common word chandas 
(or matre) is used ta include all such others. Otherwise 
the sutrakara would have used Gayatree alone, 


No doubt accordinng to the way to be explained even 
words like Akasha and others also are to be cited. as they 
are to be treated here only in a different aspect. But 
Gayatree and other words are tobe treated here in all 
aspects. Hence they are mentioned as instances. 


What are the topical statements (fana arqa) taken up 
for elucidation in this Adhikarana? Some say that 
‘sega: qifeaisalfa: in chandogya is chosen for discussion 
While others contend that ‘agatat gda in chandogya 
is selected for discussion. 


In the first opinion the doubt is entertained regarding 
Jyoti while in the second opinion it is regarding Gayatree. 
But what is all this fuss about? In the statement about 
Jyoti, Jyoti in the Agnisukta is disproved to be Agni; While 
Jyoti in Chandogya is disproved to be Chandas in the 
alternative of Jyotirvakya in both the opinions. In the 
alternative of Gayatree Vakya, in Jyoti of Agnisukta it is 
disproved that Fyoti is Agni and in Chandogya Gayatree is 
disproved to be a metre, 


Then Chandrikakara enters into the labyrinth of 


alternatives and almost exhausts them till at last, a new 
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doubt is raised that the previous and the forth-coming 
Adhikaranas tend to object to the conclusions of Jijnasadhi- 
karana based on the objections against Anandamaya. 
Then how can this Adhikarana peculiarly differing from 
these be Included in this group? Hence another alternative 
is offered To Jyoti that is stated in Chandogya, ‘placed in 
the heart’ which is the attribute of Anandamaya is announced 
-to be the attribute. So without taking objection to the 
contents of Jyotiradhikarana, Anandamayadhbikarana may 
be subjected to investigation. 


Raghavendra here clarifies certain issues — This attribute 
‘placed in the heart” is stated in the Mantra ‘paafated 
mgt? and not in Anandamaya Still this ‘placed in the 
heart” is said to be Anandamaya. Hence it is said thatit 
is stated- in Anandamaya, 

Thus two alternatives were expressed in the theory of 
Jyotirvakya. Then in the theory of Gayatree Vakya also 
three more alternatives are offered and explained. 

Then in the theory of GayatreeVakya the subject matter 
and the doubt are expressed. “magar gi ad” is fully 


quoted, till “aud aaya qa aq” And after this “ay aaa: 
qaa: fa” is quoted till “q ua ae q qa Fa”. 
Gayatree in this part of Veda is the subject matter. 


Now the doubt is whether Gayatree is a matre (a 
collection of letters) or Vishnu. This is to be thought over. 
His Bhutadipada is nothing mere than Ganatrana Kartritva 
(Singing of the Vedas and protecting the people) the etymo- 
togical mcaning of Gayatree. The question is whether 
Gayatree Shruti gets prominence over Mark (Linga) of 

shnu namely Bhutadipada or Vice versa. The letter also 
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is a plausible case; because the derivative meaning of 
Gayatree namely singing or interpreting of the Vedas does 
not agree with the meaning of Brahma. If Brahma is to be 
benefitted by this meaning then the meaning, its everlasting 
nature should be under the control of Brahma, or it should 
be inherent in Him. Now whether this attribute of Gayatree 
is under the control of Brahma or not is the question. If it 
is not subordinate to him then the cause of application is 
not to be found in Brahma. jHence the popularity is proved 
false and Gayatrec is not Vishnu but a metre. Thus the 
object of PurvaPakshba is fulfilled. In Sidhanta it is just 
the opposite of this and hence it is not expressed, 


It was to be thought over whether Gayatree was a metre 
or Vishnu, Depending upon this and on the side of Brahma 
Gayatree and Jyoti are to be found in the same context and 
hence there is no incompatibility, and on the back-ground 
of this do you think that whether ‘in the heaven’ and ‘above 
the heaven’ do not make or make much difference In that 
context whether the difference of Ablative and Locative make 
much difference; or the same thing only from a different 
point of view. This includes certain implication. It is also 
to be thought over in the case of Brahma for what purpose 
well known words were sct aside and unknown words like 
Gayatree accepted. 

PurvaPaksha is expressed in the fatlowing way: This 
Gayatree is a metre only and not Vishnu; for Gayatree 
conventionally counotes a metre only. That which rans 
counter to PurvaPaksa is now put forth. 


No doubt there is no scope for PurvaPaksha to rise- 
For already before this, exclusive marks, are shown to 
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contradict non-exclusive Shruties like Jyoti.Shruti; here 
the exclusive marks aaifeqra aided by such Shruties like 
‘ugagaer’ easily contradict Shruti of Gayatree. Hence 


no PurvaPaksha has scope to arise, Yet entertaining a 
greater doubt the PurvaPaksha rises up. 


Now Jyoti in Agni-Sutka rightly refers to Vishnu For 
there is no difference of statements, But here is Jyoti which 
is in the Shruti where ablative \faa:7<q) is used. On the 
other hand Gayatree in association with Locative cannot 
refer to Vishnu. Others still contend that Jyoti which is 
said to be visible and cannot be Vishnu when Jyoti that is 

“Vishnu is said to be beyond the senses of eye and ear, 
Therefore Gayatree also is not Vishnu. These two doubts 
are expressly mentioned in the Sutra FTNA q. 


Others still contend that when Agni-“ukta is said- to be 
Vishnu Shruti, really its reference to others is proved false; 
but words like Gayatree, Vak, Prithvee and many others do 
not lose their reference to others. For these words are 
mentioned in “masia: gz aa” “andmaqi” and “syqraqaq 
qai” and it is not right to rob them of thcir natural 
reference. Why we may atso cnntend that transfiguration 
of Gayatree into all is not just: Therefore agara in Gayatree 
is proper, Then even in the case of Brahma his changing 
into many forms is not correct. 

All these doubts are based on the Pramanas. Now 
the one based on the Prameya is (the object or the Thing 
itself). In Akashadhi karana Akasha comes into existence 
and its essence vivaratva or hollowness also being its attri 
bute is also some thing that is produced, So is the cause of 
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applicability of the word Jyoti which is mutable) And hence 
it is but proper that it should be subordinate to God’s will. 
But Gayatree forms a part of Veda which is accepted as 
‘eterna! and its essence is * maap (Singing and prote 
‘cting) being clernal does not depend upon the will of God. 
Because it is its nature and nature is never created but has 
been eternally there Therefore it is not subordinate to the 
will of God. This attribute is not inherent inBrahma, 
So if Gayatree loses its popular reference to other things 
than Vishnu, then there isno primary meaning at all. 
- Therefore Gayatree is not Vishnu; but a metre only, This 
is Purvapaksha. 

The question of eternity of Veda is thrashed out here, 
It is not right to say that Veda being eternal has its essence 
independent of God For in the commentay to Tattvanir- 
naya while eommenting upon fadera it is stated 
that letters being eterna} and pervasive have no ‘order’ of 
their own. But without order there cannot be either a 
word or a sentence. There fore we must admit that order 
is introduced by human effort in the Veda theréfore how 
can veda be authorless ? 

This objection is rejoined by the statement that veda 
has no unchanging eternity, but it has uniformity both in 
meaning and in word through out vedas Therefore though 
‘order’ is something created and there is scope for human 
opinion, yet as there is no independent writer, authoriess 
ness is compatible in veda. 


Note :- mragad adagan singing is interpreting or 
representing the sense of Veda. aroge is astat qs 
qaga. Protecting the students of Veda from Sins. 
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Hence Veda has a begimniag and hence the objector’s 
argument is right- But this evjection is explained away by 
elucidating the quotations given. In the Tattvasankhyana 
Teeka it is stated ‘Hera aragzeaaar wear’, Veda 
has neither beginning nor end being through out unchanging. 
As for ‘Order’ of letters which is the out come of the opera- 
tion of intellect, it is first -conceived in the mind of God. 
which is eternal; and hence itis also eternal, Thus taking 
into consideration the unbroken chain of the eternal mind 
of God even at the time of Pralaya out of which comes 
out the Veda to be preserved with effort, Veda is said to 
be eternally unchanging in some places But this mentally 
conceived Veda is beyond the reach of understanding of any. 
Hence its expression in physicol order is essential and this 
vocal order cannot be eternal and beginningless; hence it 
cannot be unchanging, as expressed in some other places. 


Now Raghavendra quotes profusely from important 
sources to corroborate his argument or elucidation. In 
Sudha Viyat Pada it is stated that Jani or birth is manife- 
station of the power of expression of the meaning ina 
f special manner. so as to suit the special order (of words), 
that is constant.” In TurkaTaudava it is stated that a 
teacher of the modern days receites Veda in the present 
days following the order which has bean in his mind since 
long always following today the order of yesterdoy, Accor- 
dingly even God also follows the order of the Veda in his 
mind which has been there running eternally from age to 
‘age the present order always depending upoh the past, 
If according to Annuvyakhana 3.4 faen fati faenar aa: 
quaa: the action of God is beginningless and endless 
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(eternal) then even those that are brougut about by it are 
eternal. l 

Now if Krama or Succession is brought about by the 
mind of God and hence, is eternal, then Veda is subservieot 
to the will of God. For it is not right to say that, that. 
which is subservient to his will, is not subordinate to 
him, Hence God can conceive any other order of words. 


But this objection is not sound. For Veda has no other 
beginninglessness than being the concept inthe eternal 
mind of God. Yet this beginninglessness is accepted as 
a proved fact and still it is accepted as subordinate to the 
will of God. Then Veda has no purpose to serve, But it is 
proved that the souls or Jivas are subordinote to God and 
this is the purpose. Thus here is no futility af alt. 

Rahavendra explains how by arate az (differance in 
feom) both qorti faga and aseemifa (Inaccessible to the 
ear and eye, and Visibility and dudibility) are reconciled, 
aqata arash. fama am anifefagzeg) Inaceessibility 
to the ear and eye is explained as ‘unlimited in space, time, 
and qualities while qszrarfag, as ‘not fully Visible and 
audible’. Or offa fagz is ‘inaudibility and invisibility 
in pure and essential from (aa while acaraifa is Visisibility 
and aduibility of from officialy controiling some subordinate 
entity- 

Now the question of applieability of mast and ae 
to Vishnu is taken up for critical raview. aaa} is Vishnu; 


for he recites Veda (to Brahma) and protects the people, 
These two are the peculiar attributes of Vishnu which are to 
be used in meditation of Vishnu in the mind (Aminan). 
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a thing that is eternal is not found to be dependent. Yet 
Just as eternal qualities are found to depend upon the 


qualified substantive; so also eternal Shruti (in the form of 
Gayatree) can be subordinate to Vishnu for our good. 


Now chandrikakara cites many such metaphysical 
anomalies aceepted by all systems as serving good purpose 
in furthering philosophical thought. For instance in the 
Vaishesheshika system the dimensions of Akasha are 
beginningless and eternal and yet are subservient to Akasha 
which is their Support. In Advaita system, the contact of 
Atma and nescieace or the Bheda or difference between 
Jeeva and Brahma, though eternal depends on Neseicnee 
being the other pole of eontact. Other wise even wheo 
contact is withdrawn Nescience might not disappear. 
Parbhakara a school among Mcemansakas hold that 
Moksha is nothing but antecedent non existence of misery 
and henee is beginningiess; and yet needs the aid of 
knowledge. In the same manner if we admit that the 
cause of applicability of Gayatee is eterna! and beginning 
less, our logical consistency does not suffer when we admit 
its subordination to Vishnu. 


But Subordination to Vishnu is nothing more than 
Subjection to production; znd hence how can a begingicss 
thing be subordinate to any other thing. It cannot be argued 
that its imperishableness is its subordination, For a 
beginningtess thing is naturelly imperishable and does not 
need others help. Nor can you contend that even an 
unreasonable thing when made an instance in the illustra: 
tion.in some other systems would be accepted. A thing 
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having a beginning needs help- of others in being 
produced But as for Sustenance, things having both 
beginning and no beginning standin the same rank both 
needing others help; thus God’s heip is needed by both 


But it is objected that Vishnu being both creator and 
destroyer, when creation takes place creatures continue to 
live of their own accord til! they arc destroyed; and in the 
case of a destroyer no function like protection is consistant 
with that of his destruction. Hence protetion or sustenance 
is not compatible with destruction in Vishnu. But Shruti 
teils that protection also is a function of Vishnu as creation 
and destruction. In sHaa aed fenfatafa mere creation 
alone is denied in Vishnu. For more than that protection is 
described heartily. Hence protection more than creation or 
destruction redounds to his fame. Just as in created things 
there is the inexorable control of Lord Hari in their maintai. 
nance; so also in uncreated things Servants depend upon 
kings for aequisition and protection of things. 


But if beginningicss things depend upon God; he may 
even do away with those things as we do, dispensing with 
pots and pans. But such a dispensation is not to be found- 
Hence Dependabieness on God is not justified,” 


But God has indisputable and undisputed power. 
Otherwise you cannot prove his unchecked power or autho- 
rity. Only he does not will or desire to use it wildly 
His uulimited power is an unchallenged truth, But why 
should not an eternal thing be suberdinate to our exercise 
of power ? The unswer is simple though unpalatable For 
we have not the unlimited wealth cf pewer of God. Therefore 
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how can the beginningless nature subservient to beginning. 
less desire of God, refuse to be under the contro! of God ? 


_ But already in Akashadhikarana all natures (of things) 
are said to be under the control of God. Then what new 
thing is asserted in this Adhikarana? In Akashadhikarana 
Nature as such (in general) was said to be subordinate to 
the will of God. But bere nature even of beginningless’ 
things is shown to be depending upon God’s will, 

Arguments continue till the whole topic of thea Adhika- 
Tana is thrashed out thread.bare and the conclusion is 
reached: Therefore Vishnu alone is referred to by words 
(in Veda) like Gayatree and others. 

In other interpretations of this Adhikarana the Sutras 
are not properly construed and connected. Hence inter 
relationship is properly shown. In the first Sutra the reason 
mentioned in the Upakrama is expressed, Raghavendra 
makes the point clear. The Upakarma statement Is mafa 
alafaa and the reason is that ‘because he recites Veda and 
protects” therefore Gayatree is Vishnu.) In the second 
Sutra (aafeqzerqatara il is quoted that AT TTCTAT mait 
thus Gayatree’s sixvarieties are cited and its four Padas are 
asserted. Then Purusha sukta‘s hymn is referred to 
(aaam maaa) in which q araegafgnt is cited. This hymn 
points out the Linga MAETR. Thus when the Side 
ofthe Sutrakara is well estab'ished by these two Sutras, in 
the, third Sutra (qlaza) two contradictory statements 
lke fafafesad faq:qt are made and the apparent Contra 
diction is removed by Stating that the same meaning is 
expressed by them in different forms. 
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Here both Shankara and Ramanvja form this Adhi 
Karana with four Sutras. The interpretation of the Adhi 
Karana by these two is criticised by condemning their 
interpretation of the sutras and Vishaya Vakyas (topical 
statements), Now aunifaaraa means qrarfyarar; which 
refers to Chandogya atagq avaa yaten qal wafa Praaeat 
adfafa. In this qyz is mentioned. Brevity and faith 
fulness to Shruti would recommend Padabhidhanat in the 
Sutra, in the place of Charanabhidhanat. But the 
lilustration of ‘gag arfaa? which ammounts to ‘placed 
in the cavity of the heart’ with the statement of Jyoti ena 
bies usto raise an objection on Anandamayadhi Karana. 
Then the Purvapaksha is justified, Without that objection 
the citing of yqyza: is not justified. 

After many more objections against the interpretation 
of these two, Chandrikakara comes to the conclusion 
that there is no other sutra citing Pada than Mantra 
Varnika and that is already stated by Charanabhidhanat; 
hence in other Schools there is no scope for the Sutra 
amfanzeq gaara But equally Strong objection is raised 
against our interpretation. According to our interpretation 
tne Sutra ought to have been yaota sgagara. For qra 
sq is easily conveyed by aaa, Hence according to 
our inter pretation the word afa in wife is useless. 


This objection would have been right if only waqragq 
had been meant. But waqiqg means fagqqre and in the 


same manner the other three padas, Narayana, Vasudeva, 
and Vaikuntha are meant Thus Bhuta Pada means ‘Four 
Padas? (agsigr) in all So the compound yara should 
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be dissolved as wa fred afte: aeaaeae This means Wa 
together with three essential Padas. Thus Vishnu having 
four Padas is very well justified and hence the very existence 
of the Sutra also is not redundant- 


But this raises a new objection. In the Mantra many 
Bhutas are meant and hence many Padas are necessitated. 
So it is not stated that wars have one pada and the other 


three forms have three Padas- 


This objection is squarely met with, First a corrobora- 
tive evidence from Meemansa is chosen and cited, In the 
third Adhya first Pada and seventh Adhikarana it is stated 
that earafaan gdm fts, aafaa is either a piece of woolen 
blanket or a piece of cotton cloth. ‘House must be cleaned 
or washed with a piece of cloth or woolen blanket.’ Now 
the question is whether one house to be washed or all the 
houses; it is the Shruti that decides the number of objects of 
statement as it dues, the number of the means in the state- 
mest In qyaraaa the snzq or means namely gy has 
its number one So also the object wg has the number 
one- ‘one’ which isnot apart of the sacrife is meant or 
not is a doubtful thing. But ina similar shruti ‘one’ is a 
part of Pashu; it cannot be apart of sacrifice which is 
expressed by a different word in the sentence, So this 
one which is not a. part of saerifice is not meant 
(to be involved in the injunction). This is the 
Purva Paksha 


But the Sidhanta is that one is meant to be involved 
in the injunction. For this oneness is involved in the 
Karika which is very elo.e to the original word (aif 
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afs) and is the chief thing. But this oneness having 
discarded the méaning of the orginal word which is just 
before it (qqyar) seeks association with the Verbal activity 
being syntactically related to the Sentence. Then indirectly 
that oneness becomes related to Pashu, as its adjunct. 
This oneness has its purpose served when associated 
with am, Hence oneness is meant to be involved in the 
function of yajna. This is the Shidhanta. 


To come to the point at issue, just as Pashu is the 
object in the enjoinment of Sacrifice, So also oneness 
of the Pashu is involved in it, In the Same manner 
one ness of Pada also is meant to be exprersed. 


But if Bhuta means Vishnu then Bhuta -is different 
from Vishnu who thus cannot be one with Vishva. Henee 
he cannot be Bhuta pada. And ycu conaot argue that 
just as chaitra is a fourth part of Maitra, though different 
from him, so also Vishva though different from Vishnu 
is a fourth part or Pada of Vishnu. So Vishnu is said 
to be Vishva; for it is a fourth part, in Strength, of 
Vishnu and not because it is of the same essence- 


But the word pada is mentioned once in the Sutra 
(aanfaneqqzaiq) and it is found only once in the Shruti 
and its refernce to Bhutas is not primary, with reference 
to Amrita in their three essences is primary. This fact 
is made clear by an instance from Jaimini Sutra.  “qtop 
aragi qiiar awa” (one should offer on the full moon 
day with Paurnamasee), Here the word Paurnamasee 
with a locative case ending connotes ‘the full moon day’ 
the lime (kala) of Sacrifice primarily; while the same 
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word with on instrumental case ending refers to. Some 
Karma related to that secondarily, In Jaimini Sutra 
(11-2-2) Darsa and Purnamas are to be offered on two 
separate holy. Occasions. Then should the minor offerings 
be repeated each time? This is the doubt: The Purva- 
pakshi contends that this batch of six sacrifices having 
the same fruit and having the beginning and end, once 
performed will aid a!l sacrifices. To this the rejoinder is 
that though it is known that each one having the same 
fruit, has the same process of performance, yet the time 
of recitation being different the process also differs. 


+ gwaa dimer asia a amanat aaaea AST 
These are the two injunctious. Paurnamasi and Amavasya 
are the two instruments which must be used ia a 
sactficial activity for the desired fruit. This is the meaning 
of the termination. As an aid to this performance the 
necessary periods of time Paurnamasee and Amavasya are 
prescribed. Therefore even minor offeriogs that are in 
cluded in the instruments, fruit, and action of the major 
Sacrifices have this time fixed, therefore in every process 
these minor Sacrifices also should be repeated. This is. 
the Sidhanta. 

Just as the word with the locative- case ending is 
Considered important. in denoting time and the word 
ending in the instrumental case is unimportant in indicating 
the time of that sacrifice; so is the case here In the same 
manner in yga: the word Prathama means both Prathama 
and Dviteeya- So also in the Sutra, the mention of the 
word qg includes both major and minor meanings. There 


fore fagra which bas the verd qız, has a primary meaning 
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referring to the essence of Vishnu; while in qreten refe 
rring to essence of a differnt thing from Vishnu, the qia 
has minor meaning. Thus the first and the third Sutra as in- 
terpreted by the two Systematisers (Shankara, and Rama 
uuja) stand refuted by thts explanation. Now in the 
seeond Sutra adyqufanarq, Brahma is the locus (afasata) 
for Gayatree according to Shankara, And through gq 
(raat) one should get peace of mind. For this peace of 
mind it is stated that atqa] ar ge aq ı Gayatree is one 


with all. But this is refuted in the respective places by 
Stating that Brahman cannot be the locus for illusions. 

Now the fourth Sutra gyaferaerfattaigq has been 
interpreted by others differently. ‘* Just as a hawk in 
contact with the top of a tree may be said to be ‘on 
the top of the tree’ andalso ‘above the top of the tree’; 
so also Brahma in heaven may be said to be above heaven. 
It is further explained that just as the hawk’ even dis 
connected with the top is said to be above the top and 
on the top. soalso Brahma above heaven may very weil 
be said to be in heaven 

In the first instance it is admitted that Brahma is 
in heaven and on that, his being abave heaven is explained 
and in the second instance his being above heaven is 
accepted and on that his being in heaven is explained, 
One must remember that Locative means ‘Support’ and 
ablative means ‘‘ lower limit for comparison ( aaf ) 
It must also be rememberad that both ararua and 
safaca in reference to the same thing cannot be primerily 
true. If one is primarily true (qeq the other must be 


141 
only secondarily true ( RET ). But shruti should be 


accepted only in its primary meaning; and its tHustration 
cannot be quoted for its opposite meaning. 


Now this interpretation is refnted. one thing is 
primarily a Support or limit to another thing; then if the 
same thing is a support or limit secondarily to the same 
(another thing) then you cannot make use of such sentences 
as the hawk is above the tree and others and hence you- 
cannot have on illustration to your interpretation. 


In this connection Bhamati Kara says — when the 
meaning of ‘Support’ is important, there in the context of 
agate (when it is in contact with the top of the tree ) 
the word ‘hawk’ means. by implication the whole of hawk 
consisting of parts of hawk that is above the hawk which 
is in contact with the top of the tree. Raghavendra adds 


a note here. ‘As there is no contact of the hawk with 
the lower part of the top, the expression ‘above the top 
means’ above the lower part of the top» When on the 
other hand the meaning of ‘limif’ (xafa ) is important 
then (az) in ‘on the top’ the loeative means only Vicinity. 
so that the hawk is only hovering round the top without 
actual contact with it. Thus in the illustrated scntence 
the word Jyoti or the Stem q in faa: or the locative in 


fafa have all implied meaning. But in the Jyoti which is 
Brahma there are no parts comprising it. 

Some other explanation also is recorded for review 
and refute. Then still another is taken up for critical 
reviews Though his interpretation is very shajlow still 
Raghavendra quotes him fally and notes down the defects 
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in detail. The Vishaya Vakya is aaq: qdfeassif and 
here the doubt is whether Shiva is Jyoti or some one 
else. Now Diva is Akasha which is meant to be either 
physical hollowness outside our body or tne aftak 
So one above Diva is the sun above it, But the Jyoti 
inside the body is the fire in the Stomach. But he is 
said to have all Bhutas as his Pada. This cannot’ be 
found in Gayatree, therefore Jyoti is Shiva only, This is 
sidhanta, As for gag the explanation offered by 
Bhamati is accepted, 

This is refuted. Jt is already stated that the instance 
given does not agree and that Charana (Pada) also equally 
does not fit in, with Bhamati’s explanation of Upadesha- 
bhedat is already refuted. 

Vak and others are in context. Hence four footed 
ness also cannot be adjusted. But in Shivarka manideepika 
it is stated that “ cowpen in the river’? when read with 
deep ‘river? means ‘bank’ as it is associated with the 
river, So also masi ar sé ad ad followed by qaq aradt 
means that Bhuta is Gayatree in the form of Vak; and 
is not differant from it: 

But this cannot be accepted For according to your 
version you can not refute fivefootedness of Gayatree or 
Jyoti along with Prana. And as Vak is an adjective 
qualitying Gayatree you cannot get six varieties But 
he tries to establish six Varietics thus: Sarva Bhutas are 
established in Prithivi and remain not transgressing the two. 
varities, 

Then Prana is to be established in the: body and 
the heart; and remain not transgressing them. As there 
- are two supports in all.there are four varietics~ all making 
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six varictics’. But it is easier to find six varicties in 
the forms of Bhut and others. Besides, to count one 
attribute. as ‘wo only because it is found in two resepticles, 
is not reasonable as it leads to absurditics. Scriptural 
evidences are quoted to prove that Vishnu is tobe found 
in Gayatree. many more shruties and smritics are quoted 
to prove that Jyot) is Narayana by the exclusive marks 
of Narayana like ‘the husband of Lakshmee and the 
father of Brahma’. Hence ‘placed in heaven and ‘placed 
above heaven are to be reconciled oniy by three worlds 
theory and seven worlds theory. 

PADANTYA PRANADHIKARANAM 
BHASHYA 

Prana was said to be Vishnu. But in arargar: 
ata ferfanesa: sa aan Ge aT.) There 
(In respect of Prana already quoted ) in the 
Aitareya, Prana is not said to be Vishnu. “These 
very same (eye, ears, mind speech and Prana 
and their Presiding deties } are placed on the 
head ( of four faced Brahma )” For Prana is 
cited in the group of senses. Therefore ( the 
sutra kara) says— 
SUTRA MINATA RC 

Prana (cited from Tailtareeya (aga sor:) as 
well as from Aitareya)is Vishnu only. For he 
is uniformly said to be expressed: freuqently by 
the word Brahman along with marks of Vishnu 
like ‘worshipped by gods’: 
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BHASHYA 

(# aa: sga) “Gods preached about Him. 
(averse: a oggror:). He is Asu because he destroys 
the evil minded snd he is Prana because he is the 
source of joy to the good. (ami magaafaara) One 
Should know that hymns propound him promi 
nently. (aad srafafacsfa) This Prana (Vayu and 
Vishnu) places himself in the chariot (the body). 
These and others repeatedly declare Prana to be 
Vishnu. 

So also here Prana is Vishnu. 
In Skanda it is stated that 

“Gods preached only Vishnu. They worship 
Him as Bhuti (knowledge and wealth) He is 
the only topic propounded in all Vedas. This 
body is said to be his Chariot. And in this con 
text the Brahma is uniformly repeated. 
SUTRA 
qag: meam fafaa aerajn TAT — R 

agt or Speaker is Viswamitra the Composer 
of Brahati sahasra. To him Indra Preached about 
himsejf as Prana. (So Indra is Prana and not 
Vishnu. (But this is) not (correct). For in this 
context Bhagavan Vishnu is said to be in contact 
with many bodies of Indra and Vishwamitra 
and others. (or freqnently a Supreme spirits’ 
contact with Indra and others.) 
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~BHASHYA 

(riar agana 9)» Indra addresses sage Viswa 
mitra as Rishi and told the sage that he was 
Prana. So, because Indra calls himself ‘Prana’ 
therefore he is Prana and not Vishnu. But this is 
not true (s10; ew stor: aif sara: For itis said that 
‘you are Prana and Prana is all beings’ which 
means that he is related to many bodies as 
their immanent controller. 


SUTRA RATTAN TIEN TAIT n 3o || 

Just as Vamadeva said. about himself that 
he was one with Manu and Surya from the point 
of View. of Immanent god, (So also is the preach- 
ing of Viswamitra that he is Prana) and not from 
the point of view of identity. 
BHASHYA 

Here Shastra means Vishnu who is. the 
immanent God. For it is said in Bhagavata 
that “He is Pure knowledge afra) and immanent 
god (ai) For Vishnu actuates every one, being 
-an immanert coutroller and the geat resort- 


In Padma Purana it is said that Vishnu is called 
by those names (which are popular names of 
others); for the reason of his being the controller. 
There is no one name which is not His name, 
and is the name of Jeeva and other Things. 
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In this respact the great evidence is (aë aq: 
ava yara) that “I was Manu and Surya.” 


SUTRA anean Sagar afaemarfeiaena 
Seta Rk 


The marks of Jeeva and Mukhya prana are 
heard in the Shruti and hence Prana.is not Vishnu 
but some one else. But this contention is not fair. 
(For there is uniform repetition and Lingas or 
marks to refer to the immanent form). Thus only 
three kinds of upasana can be adjusted. And this 
fact of three kinds of upasana has been stated. 
These three kinds of upasanas refer to three kinds 
of aspirants who are eligible for them. 
BHASHYA 

Gafi asama aet agent waft “So many 
thousands of days of hundred years (would be 
the life periods of Jeeva)’’ Thus there is the 
mark of Jeeva. And inthe dialogue of Prana 
(and Indriyas) there is the mark of Mukhya 
Prana. Therefore Prana is not Vishnu. | 


But it is not correct to say that Prana is 
not Vishnu. (The marks of Jeeva and Mukhya 
Prana do not run Counter to this statement). 
(For he is immanent and this is very useful for 
inward meditation) And this meditation is of 
three kinds-medilation of Vishnu as 1) immanent. 
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in the body, as 2) out side the body and 3) as 
pervasive or ubiquitous This has been menti 
oned here. . 

(We know that three kinds of meditation 
have been mentioned here) because itis stated 
that he Lord Vasudeva ) tearing the boundry 
(the middle portion. of the head) through this 
passage (Sushumna Nadi) attained (the heart of 
four faced Brahma’. 

(€ vata ged agrad aasaq) He Narayana having 
entered this body saw Brahma of essential attri 
butes (of unlimited nature-) 

“ Knowing all this, Mahidasa the son of 
ltara said. (gagead afziara aig nafga: cata:) These 
and many other statements(declarethe three kinds 
of Upasana). In Brahmanda it is said that one. 
named Mahidasa was born from Itara by Virtue 
of penance» He is Lord Vishnu him self, who 
wrote a work on Vishnu. 

“Men, (Sages, Gandharvas and gods) have 
their respective ways of worship outside, inward, 
ubiquitous) depending upon their own intrinsic 
merit.’ 

“This Hari or Purushottama is worshipped 
by some.as ubiqvitous, by others in their heart 
and still by others as staying outside.” Thus it 
is stated in Brahmanda. 
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It is also stated that “Those who perform 
sacrifice, worship Hari in Fire. Sages worship 
him in their hearts, the ignorant find him in the 
idols and the well initiated serve him every where- 

Thus ends the first Pada of the first Adhyaya 


BHAVADEEPA ` 


Tattva prakasikakar offers the connecting link of this 
Adhi Karana, with the shastra stating that this Adhi 
Karana treats the samanvaya of words, popularly 
referring to others than Vishnu, in Vishnu. But 
Raghavendra has unearthed an apparent Contradietion 
to this connecting link and has answered the objection. 
Just as Akasha is shown to refer to vishnu in 
arsam so also Prana is stated to refer to 
vishnu in aaua Frag; so Prana is guuayfag and not 
arqartde as stated by Teekacharya. Yet even the Prana 
of the former sutra is included in the ‘unsettled group 
of words. Hence this Prana is justified when caled 
aaa 


In the status of dialecties the Prana of former sutra is 
shaky. For the Prana of this sutra has many strong 
reasons to refer to others and hence it is secure in. its 
sighifying of others, Yet the Prana of former sutra 
is not so safe in signifying others- For there are no 
strong marks in its favour to help it in connoting others 
On the other hand there are such strong marks ef Vishnu 
as ‘being the husband of Laxmi’ which are unequivocally 
true. 
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‘The meaning of “It is not right that Prana is Vishnu” 
is that there Prana is not used in the sense of Vishnu. 
But it is used in the Sense of Vayu. This is the Purva 
paksha. Besides Prana is cited in the Company of lower 

enses and hence it cannot aspire to be the name of 
.the most supreme Lord. But Mukhya Prana is the 
master of all senses. Indra is the controller of the hand 
and hence he is also one of the senses. And Jeeva is one 
who is the resort of the fruit of the scnse activity. No 
‘doubt Sidhanii is favoured with many strong statements 
and marks on his side. Yet when one of them is exclusive 
in application to Hari, it should be made to adjust 
itself to -apply to Vayu- 

Thus when the Purva Pakshi is entrenehed behind 
strong defence, the presenting’ of Shruti and marks is 
to make the strong side of Purvapaksha_ still stronger, 

In the previous sutra Prana was said to be Vishnu 
In expressing both doubt. and conclusion the word at 
is used. So which is the better aca of ‘the two cannot 
be settled. Yet it is possible to esttle which of the two is 
ay. Hence you cannot say that Doubt and PurvaPaksha 
bear no distinction. The determination of being aq 
only holds good in -the case of the presant Prana and 
not the ‘previous Prana. For inthe case of that previous 
‘Prana there is exclusive mark ‘applying only to Vishou 
and that is ‘the husband of Laxmi’- So that Prana 
cannot be said to be other than Vishnu (being Vishnu 
himself). 

Hence this Prana being eontendcd by Purva Paksha 
to be ‘other’ than Vishnu, Sutrakar Says that Prana is 
Vishnu. 
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Raghavendra Supplies us many gaps and missed links, 
In the Bhashya instead of Saying 7 qafa faar: it is said 
@ ugly: asia: which brings the previous text to bear upon 
the present text to show how @ is to be relinked here. 


He further shows that. Prana is propounded by all ‘the 
Vedas, 


Then Prana is said to have body as the Chariot, 
ay eave: aafe: wat cara aay Ta -aagian Tet AMT: 
afirfasafa ı Now the Physical and divine Chariot of 
Vishnu and vayu is described. This chariot (physical) 
has speech or (divinely) Uma as rope. The ears (right 
and left) are (divinely) Chandra and his wife. They 
are physically his two horses yoked by his side. The two 
eyes are Surya and his wife divinely. But physically they 
are two horses joined to the front yoke. Mind is the 
charioteer who holds the reins, (Physically) while divinely 
he is Rudra. And Prana or Vishnu presides over this body 
Chariot, | 

Raghavendra explains qaqa in qasr: afafiesfa as a 
Compound following Tecka kara ay agt ada agd and 
this goes with mmOr I and wa may be two separat? 
words. Then the Sentence is construed as az Su: aq 
waar sad aot afufacsf. (This Prana occupies this. 
body-chariot as Controller.) 

‘In the original it is merely said aang: and Raghav ndra 
Supplies the agent word (faaea faia agaia HAL) 


the author of Brahmatarka as mentioned in Vishnu Tattva 
vinirnaya, 
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Purvapashkee had adduced the reason that Prana was 
mentioned among the senses and hence Prana was Mukhya 
Prana and cot Vishnu. Now accepting the exclusive 
nature of application of this mark, Sidhanti presented 
marks of Visbnu in great number showing their exclusive 
nature of application. Other wise there was no - necessity. 
of putting forth their marnifoldness or their exclusive 
nature, For it would have been sufficient to adduce one 
mark of exclusive application or many marks having other. 
applications in order to refute one mark having other 
applications, This also refutes the case of Purva Pakshee 
who has many shruties in favour. For they have other 
references. But in tne case of Sidhautee, there are Shrutees 
of exelusive referepce and many in number. 


( 3 Fags anaa RA ) 

in the present Sutra sratfacqs should be imported 
and constrned with @ ; but he is Indra only. Because the 
previons sentence $8: Jara metat agafen tells ns that 
Prana dectared himself Indra before Viswamitra., But 
the- declaration of Prana might be merely 10 deceive. Or. 
even if it be true, it misht be true in respoct of its- 
immanent occupent? Both are not warrented. For Indra 
Cannot be the deceitful adviser of Viswamitra who told 
Indra about Some Special Shastra. Now Viswamitra is the: 
teacher of Brihaiee Sahasra'to Indra; hence there is no 
reason for indra to deceive Viswamitra- Nor the latter 
holds good, (mi samaq) Prana exits the body. So Prana 
iseithar.Jeeva or Mukhya prana, But this is not so 
The reason given in the Sutra is gqyar Afaeara and gz 
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faar. But this reason in not sufficiently strong to 
refute the objection directly. So Raghavendra suggests that 
after a, aeaa should be inserted in the Sutra, Now 
the purportof all this is that Prana is Vishnu only (two: 
negatives make one wa or only). Here also as before 
HATA and afan facia: should be construed and faarat 
should be then construed, (Teeka) Lingas should refer to’ 
the immanent. Non-activity is in respect of the outside 
form of Vishnu which is differnt from the inmanent, 


It is stated in Bhagavata II skanda Tatparya. that 
“Hari residing in yajna or Jayanta entering in two padas 
himself raised both of them. As for Brahma, he sleeps 
in part and in another part he gets out, along with Vayu 
and Vishnu. So Brahma, will not be without Prana and 
Prana will not be without Brahma. Hence when Prana 
goes out itis not possible for Brahma to stay there- 


Immanent form is resorted to, for the sake of upasana 
or meditative worship. He occupies three places namely. 
the eye, the neck ‘and the heart. Now the aspirant sees the 
form in his heart. Narayana enters into him with two 
Padas. Then he approaches his heart through the Sushumna 
Nadi where he assumes the Vasudéva form» He is full of 
perfections and spreads every where and is eternal. It is- 
this form that he sees Thus for the sake of inner meditation’ 
it is said that the Lord who breaks open the head which is 
the last boundry of this body, and enters the heart through 
Sushumna. Though the word upasana is not'expressly heard 
still as there would be no purpose to metion by the law of 
‘presumption we must suppose that all this is for upasana. 
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For outword worship Mahidas is mentioned. He is 
an ordinary Rishi as suppered by some. Had it been so 
it would be easily proved te be a Rishi by his name vata; 
(the son of ltara). An authority need not be quoted» Even. 
when there is the quotation te show that he is a muni yet 
it all means that one so far known as muni is declared 
in the Shruti to be Bl.agavanm himself. 


But upasana is said to be of four kinds and not three- 
And there in, the out side-upasana is not mentioned. To 
remove this doubt Bhashya quotes another evidence, 
ait fangar fasor: this is considered Bahirupasana: 
safaa TY AXA -(the ignorant worships him in many idols) 
in Various idols. (varicty is objectionable and not idol 
worship). Again even in the case of those who have been 
prescribed out side worship for their Moksha, meditation 
of Hari in the heart, is essential to some extent.. Wrong 
worship is condemned in the Sutra agdjeafsa: agaaa 
means Brahma that is ubiquitous and that this all 
pervasive is said to be residing in the heart is figurative 
(false) as Brahmanda Contained in the Mustard seed, Hence 
this division into three Varietics of worship is not 
reasonable. This objection is satisfaetorily explained in 
the coming Adbikasana Vyomavat 


For these reasons Prana is Vishnu only and he is 
Anandamaya Hence his investigation is Very well 
justified. As for the dispute about the Vishaya Vakya 
of this Adhi karana we dcal with it in the Prakasha on 
Chandrika in this céntet. 


134 


NYAYA MUKTAVALI 
This Adhikarana Consists of three Sutras: 1) 4 TT 


qem 2) anaaga 3) Mage 
man Aaa aea aagana | 


The thought link of this Adhikarana is to be found 
in taking an exception to what has been already decided 
depending upon the ; rinciple of multiferiousness of Shruti 
and Linga. In Aitareya upanishad Prana is stated. qat 
gm: Afsa faaan: srt qatar got” in many such 
places, there is a doubt if this Prana were Mulchya Prana 
or Vishnu, Purva Paksha Considers Prana to be either 
Vayu, Indra or Jeeva. For'there are many Shruties and 
Lingas in their favour. For instance Prana is recited in 
association with Sea and others. at: afgvat and others 
introduce to us the disputes of prana-Exit and entrances 
of Prana from and into the body. Then the test of the 
fall and rise of the body, And dialogues of Prana— All 
these are the in variable marks of Mukhya Prana. 

Then the associated Shrutes like qaqa agharadg 
and many others afford marks of Jeeva. Then others like 
“killing of Vritra’ and others’ are the sure marks 
of Indra. Thus you find many Shruties and Lingas ip 
favour of Purva Paksha» And these cannot be fully 
applied to Vishnu. 

Now Shidhanta begins : There many Shruties like 
Cqagatatawy-and many others which express‘ An object 
of worship’ ’ propounded by all the Vedas’ ‘ residence 
in the Suryamandala’ All pervasiveness ’and many other 
marks invariably indicating Vishnu. These Shruties are 
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greater in number than these already quoted. The pre- 
viously cited Shruties and Ligas can be easily applied 
to Vishnu who is immanent in those things indicated by 
them. gardaa, (He remained indifferant) refers to 
the outside form of Vishnu. 


As for the quotation ‘ags: said by Indra refers to 
Vishnu as in w@ RT: said by Vamadeva either Secondarily 
or by the rule of Antaryami (aafaaifa at fro: onee È 
arafat) ag refers to Vishnu primarily, as all pronouns 
refer to Vishnu in the chief sense. 


The purpose of the discussion was to raise objection 
‘against Calling Vishnu by the name of Prana and then 
to refute it. ` 


TANTRA DEEPIKA WIT: TAT ATNI 

In this Adhi Karana we find the Samanvaya in Vishnu 
of the Names which refer to others than Vishnu on the 
Strength of multiplicity of strong marks. In Aitareya 
many times we read Prana beginning from way vat: Just 
as in ageq stor: Prana is Brahma- So alsothis is Brahma 
only; and not Jeeva, or Indra or Mukhya prana. For in 
this context it is found that there is (anata) repetition 
of Shruti and Linga like the word Brahma and, object 
of worship by the gods, Ip the Sutra the word agf ís 
used to remind the eause. of application of Prana 
which was Considered by the Purvapakshi to be cause of 
life in Jeeva.. So aar is used as in aqraanfagara and 
FA: OF TIT is used in the sense that ( gaada ) the 
formerly used Prana and this latterly used one are both 
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(aat) Brahma only. The word TIAA also signifies that 
the chapter is fully dedicated te Vishnu only: 

A satisfactory rejoinder to the objection to what. has 
been said is expressed in the Sutra a aaguresisaara aft 
cil aeqrndaamafery To Vishvamitra the auther of 
Brihatee Sahasva Ind-a said—“oh Sage ] am Prana” and 
thus identified himsel ` with Prana. Hence Prana is not 
Brahma or Vishnu. 3ut this is not correct. For-in this 
context in the (aegri) bodies (of Vishnu, in Indra and 
Viswamltra) there is great relationship ( of Vishnu ) 
as stated in Shruties like stg sroeed sto: saif wafa 
Reletion ship with many is declared- Hence Prana is Vishnu. 

What Indra preached was only the ubiquitous nature 
of Brahma here called Prana and not his identity with 
Prana.: Or in this (afer) Indra thereis great divine posse 
ssion ( FHT 4H ) of the great Atma ( afa wear ) And 
henee with reference to that fact Indra said that he was 
Prana. 

Really speaking arataa is enough and aag: is 
used as a reasoa by the Purva Pakshi to show that Indra 
Calling him self Prana was not deceiving the author (a37:) 
of Brahatee Sahasra» The word ggi (relation ship) shows 
difference between Indra and Viswamitra and not identity 

Then it means that ‘Prana is in me’ So it ts said 
qeagseaigaqeat amgaaq. gin this Sutra means only 
aiga which means (mefa gf) immanaent eontroller (afaq 
alta qiqag are said to be his names j). From this point 
of view Indra calls himself Prana and. not from: the 
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point of identity with him; as illustrated by the advice 
of Vamadeva. Just as Vamadeva called himself Manu 
only from this point of Vicw; So also Indra Called him 
«self Prana. (araa) from the point of view of inner 
controller. Instead of using the the word yaqaifa the word 
aizq is used to show that he is connoted primarily by all 


words as he is controller of all. “Vishnu is connoted 
primarily by each word as he is the controller of all’’ 


Magea Aaa saat Afasia waaa ga 
TATA ı In this Sutra gro: aa should be imported. 
‘After the first F, args aT: should be inserted. So 
thc Sutra means- (adast araia) there isthe mark 
of Mukhyaprana namely ‘hundred years’ life’ and there is 
the mark of Mukhyaprana as shown in Prana samvada. So 
Prana is pot Brahma. But this is not tenable For the mark 
of Jeeva as ‘hundred years’ life’ is with reference to the inn- 
er controller. But it is said- ‘Both of them are inactive’ is 
with reference, to the out side form, why for, this reference 
to Antaryamee ? Because there are three varleties of the 
worship of Brahma, one isinger worship, worship every 
where, and worship out side are the two. And in context the 
inner variety is referred to in @ aNd Ward faari vaarat 
saa the ubiquitous in qakagevauaad aqaaq and the 
out side in gagn dafggrarg afgara gata: These three 
varities are accepted and quoted here. ataraq, means that. 
‘the three varieties are there instead of one to suit the 
essential nature of the differeat. aspirants. 

Raghavendra explains some grammatical subtlety, 
agrafa is used in the Sutra. This is a qeaegeq 
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compound. (aqrar: Sfaed aeng) But by an explicit 
‘Sutra qaau a compound is prohibited here, yet the Sutra- 
Kara has indulged in making that compound. But this i, 
not a wanton breach of grammatical rule. For this proħi, 
tion is optional. Then Raghavendra justifies also the form 
SWAT. l 

Raghavendra atthe end reminds us tbat each Adhi" 
karana propounds some important idea about Vishnu 
besides the tenet of samanvaya in its varions forms. In the 
Anandadhikarana Vishnu’s identity with his parts, in the 
Antaradhikarana, the dependence on Vishnu, of ‘the wealth 
of gods like Indra and others and of even nature of al! 
kinds in the Akashadhikarana, in Pranadhikarana Vishnu 
being the cause of all life. in Jyotiradhikarana ignorance 
being at the basis of popular idea that all hymns treat of 
‘something different from Vishnu; in Chandobhidha nadhi- 
karana, dependence on Vishnu of even eternal and beginning 
less entities; and in the last Pranadhikarana, reference of 
Shruties and Lingas in the respective bymns to the respect- 
ive immanent forms—are propound:d. 

Thus ends the first pada of the first Adh yaya. 


TATTVAMANJARLE: 

In Anubhashya there is no word which summarises 
that last Pranadhikarana. The cause of application of the 
word Prana is Praneta which has been already referred to 
in Pranadhikarana- That Praneta also does the work of 
epitomising the similar Adhikarana (1011; amana). 


Or Praneta means one who gives life to; and this one 
was said to be Vishnu. This does not seem to be reasona- 
ble; For in Gata prana is cited with “eye, ear, and mind” 
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and on this citation and on the strength of dialogue of Indra 
Prana seems to mean Mukhyaprana. Indra in his discourse 
with a sage says that he is Prana. Therefore Prana is Indra. 
‘Man’s life comprises hundred years’ proves’ Prana 
to beJeeva. Three different sentences put froth the claim 
of three different claimants. This objection is refuted in 
four sutras, with qropeaanary. l 


The meaning of the— (the sutra is explained by the the 
three quarters of- the verse at the end ‘gerds giagi ara 
agg o sagà fasala: ad: adamaa:n By all words famous 
in signifying others than Vishnu, like Prana and others 
which are endowed with strong marks indicating Mukhya 
prana and others, Vishnu aloae is surely pointed out; and 
not many like Mukhyaprana and others. Then there would 
have been disintegration of the sentence, (amaaa) as there 


are different subjects like Mukhyaprana and Jeeva. 


Thus Vishnu is the topic, Because gya: -he is 
endowed with uncommon attributes found in this chapter, 
like ‘worshipped by all gods, occupying the bodychariot as 
controller of it. We are warranted in this matter (Fa AT:) 
by the fact that Vishnu is endowed with the cause 
of application of Prana which is nothing but the 
cause Of life And if that cause of application 
jnuheres in others he has mastery over it. There is 
no contradictory mark of others to stultify this contention. 
(adqoead:) For in Prana samvada, life of hundred years. 
and identity of Indra with Prana indicate Jeeva and Indra. 
But these can bé easily adjusted to signify Vishnu by attri- 
buting them to his immanent form. And even the state 
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ment that Vishnu and Brahma. (four faeed) remained i in, 
active, refer to an outside form of Vishnu, 


This reference to immanent form is justified by such 
Statements as FaTTTAT which connotes ubiquity, WATE 
sqaq signifies inwardness and geqigagrare: points out out- 
wardness, of Vishnu, This triple variety is stated so as to 
suit the three types of aspirants, ` 

Thus all words populary known to connote others than 
Vishnu are shown to have samanvaya in Vishnu 


PRAKASA : 


If we read Bhashya of this Pranadhikarna, it seems to 
refer to Purva Pranadhikarana. But that is not the case. 
For then this Adhikarana actnaily refers to Gayatri 
Adhikarana according to Sudha, Hence it finds its place 
here. The link is objectionary or exceptionary which is 
defined as “that which gives scope 10 a prima. facic objection 
is anari anata’ or this depends upon the previous 
Adhikarana. The link is inter dependence. This also suggests 
that the instance is the ‘words that connote others 
on the strength of Shruti and Linga 'in abundance’. this'is 
the implication of the Sutra. This will be made clear in 
future. 


But Bhashya proceeds like this: If in. qat TBAT 
Prana is other than Vishnu, then the previous Prana also is 
the other. So this disquisition fulfils its necessity by 
deciding that the word decisively connotes Vishnu. Hence: 
the present Adhikarana justifies its existence by supplying a 
Purpose. 
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But even when qa@aar ag yenrafa refers to other than 
Vishnu, and one propounded by all the vedas naturally is 
other than Vishnu, then the source of al} shastras(arearaift) 
is also other than Vishnu. This sort of doubt and its clari- 
fication also proves the purposiveness of the Adhikarana, 


‘Still this does not raise any objection against Ananda. 
mayadhikarana And to do so we presented the discussion 
as before. The apparant objection raised against, Prana that 
is, to have its samanvaya in Vishnu, is deeper in meaning 

‘than that this Prayojana or purpose is here justified. 

Now an objection is raised: the Puevapakshi contends 
that the present Adhikarana has nothing new. The previous 
Adhikarana aaga sry: has exhaustively treated the Saman- 
vaya of yro in Vishnu. Hence gio: @ gaang bas nothing 
new init. Many differences and distinctions between the 
topics of the two Adhikaranas are btought to light to justify 
the separate existence of these Adhikaranas, But they were 
found untenable. In course of exhib‘tion of such distinet- 
ions it is argued that in the previous Adhikarana, Purva- 
paksha is based upon Shruti depending upon wide publi- 
city and Sidhanta is arrived at, by means of Lingas like 
‘husband of Lakshmi’; while here Purvapaksha 1s bised 
npon Lingas which. corroborate the connotation of Prana 
and the Sidhanta is concladed on the virtue of Brahma 
Shruti and the Lingas like “gods being guided’ 

But this argument does not stand the test. For Purva 
paksha based on Shruti which is contradicted by mere Linga 
and which again is rebutted by hostile Shruti und Ligngas 
cannot be revived by mere Lingas you cannot counter 
argue by saying that numerous Shruties would revive what 
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is contradicted- For what is based on numerality of 
Shruties is contradicted in the Gayatri Adhikarana. 

Bat in Gayatri Adhikarana the Shruties like Q0 .. .... 
agy: and others have different topics, Here in this 
Adhikarana and io the Shruti AE AAT oe AUTATT: 
only one Prana Shruti is repeated. Yet this does not add 


any strength to the argument. For even in Gayatri Adhi- 
karana nrar gia is noted there. 


But in Gayatri Adhikarana Purvapaksha based on 
the . repetition of Shruti is not- contradicted. Jt is 
contradicted only in Akashadhikarana. Otherwise there 
would be the fault of tautology. But quotations from 
Bhasya and Sudha would prove that there is no tautology 
in Gayatri Adhikarana- And in Akashadhikarana also 
there would be no tautology. For in that Adhikarana 
Akasha Shruti only that. supplies the topical sentence is 
being repeated. 

Revival is not possible only by numerality of Shruties 
and Lingas. For though there is multiplicity of Shruties 
and Lingas, in Indra, like ggeqfyaata and Lingas like 
agaaa Rra, in Mukhya Praoa, multiplicity of Shrities like 
grifs and Lingis like Prana Samvada and in jeeva, multi- 
plicity of Struties like qeveta q agagfa and Lingas like 
magacateaifz- still all these three types of shruties have 
scope of refercnce else where and Lingas also can be induced 
to adjust themselves to the reference of Vishnu, Hence 
they cannot contradict multiplicity of Shruties referring 
to Vishnu or Braima which is known to refer to Vishnu. 

Here Chandrikakara Cites an instance from Jaimini- 
Sutras. Inthe fourth Adhyaya. fourth Pada and eleventh 
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Adhikarana, a doubt arises whether in Darsha and Purna- 
masa all Yagas are to be considered important or only 
Agneyadi in their allotted time are to be considered 
important, Prayaja and others are to be considered subordi- 
nate. Then Purvapaksha or Prima facic view is that Yagas 
with reference to Darsha ard Purnamasa are to be settled 
by the predicate (aiena) used in the injunction aago 
mar} cat BAT ata t and the predicate refers in general 
to all yagas that have been mentioned without. any 
‘distinction, resulting in the final objective. Hence all the 
yagas are important. But the Names of unknown publicity, 
of course, depend upon the predicate. Those of known 
publicity are free. Hence only six yagas are important. 
Because Darsha and Purnamasa refer to only six yagas 
with their allotted time on the strength of the words of 
the learned. Though the word yaga is a general term yet 
the two names, each name mentioning thrce lead them to 
the restricted meaning of six yagas, which are the only 
important yagas. Here the stem aod the termination 
have an important meaning and the predicate itself is 
dependent on the name. Hence the six yagas are important; 
Samit and others depend upon them. This is the Sidhanta, 


In the same manner just'as aq according to the names 
of ¢ and gojata in the statement of the wise refers only 


to those six yagas or just as according to Indra shruties the 
marks of ‘the jeader of aq’ refer to Vishnu, so also (graa: 


qfar) according to the word agr the marks ‘Prana 


samvada’ and others can be easily led to refer to Vishnu, 
Hence they do not help Purvapaksha to rise, 


164 

If this is not accepted, as in Rajasuyayaga, all the 
yagas that are present shall have to be accepted. Now there 
are Anumati and videvana and others are yagas and non. 
yagas, Regarding these itis said wer uwgda erasan 
aaa then a doubt arises whethers Anumati and Videvana, 
yagas and non-yagas are both important with reference to 
the final result ($w) or only yagas are important) Now 
though Rajasvya is not familiarly known yet as it is used in 
the instrumental, it is known to be the means to the end; and 
with yagas and non-yagas they are known with their names to 
have some fruit at the end. Besides qq reminds us of these 
by the rule of ‘Those who hold umbrella go (including 
those who do not hold umbrella). Hence that yagas are 
important is the Purvapaksha. 


Even then it is only the root meaning that is connected 
with the result-meaning (Ņp@) and the name-meaning is not 
so connected. While the root qq means unqualified yaga 
and Rajasuya yaga in apposition to those yagas means 
those yagas which thus are easily connected with the result, 
and are the important ones and not all. 


Now in the present case these are shruties which contain 
words like Brahman which refer to Vishnu. It cannot be 
presumed that. the Purvapakshi connives at the Vishnu 
sbruties which are in the unavoidable proximity of the 
Indra shruties It is already in the Anandamayadhikarana 
that Brahman primarily refers to Vishou. 

But there is scope for Purvapakshi to raise an objection 
because the signifcit marks of Indra (killer of Vritra) 
cannot easily be made to refer to Vishnu. If you try to 
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reconcile them with Brahman pleading that those marks 
refer. to him as immanent (in Indra); then this leads to 
ridiculous absurdity. Brahman being immanent will be 
Hable to be miserable also as misery is attributed to Indra 
and others. 


Vishnu shruties containing the word’ Brahman can 
be made to refer to Indra only secondarily. For Brahman 
means perfect and Indra will be relatively perfect to his 
inferiors» 


-Here Raghavendra notes an objecticn raised : whether 
one particular Praon is made to refer to Indra in Purva- 
paksha or some one indeterminate Prana cr all Pranas, 
Among these three alternatives ‘the first is not justified; 
when there are many suggestions one particular cannot 
be chosen as determinate. In the second alternative, if 
that Prana isnot determined then the prime Facic view 
is doubtful and not decisive. The third alternative is an 
equal failure. For the statement referring to many will be 
a divided or disintergrated sentence which isa dfect of 
composition, 


This objection is refuted by stating that the marks and 
Shruties referring to Indra :upersede the marks referring 
ot ?rana. Besides Indra is the presiding deity over ‘hand’, 
hence he is one of the senses:given (kinaesthetic sense: to 
movements. So it is naturai for him to pick up a quarrel 
with them. In thesame manner ‘Life of hundred years’ 
can be adjusted to refer to Indra some how. .So we can 
definitely state that Indrass Prana. Or he may be Mukhya 
Prana. For atthe beginning and atthe end we find his 
mark mentioned. Now Prana Shruti is well known to rejer 
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to Mukhya Prana and on the strength of the fact the 
shruties dedicated to Indra can some how be. made to 
réfer to Mukhya Prana. Or let that Prana be an Ordinary 
Soul or jeeva. ‘Life of hundred years’ is the strong point 
in his casee This soul being the claimant of the fruit of 
all the activies of the senses, can be referred to even by 
the neighbouring Shruties. 


HENCE INDRA-SHRUTIES ALSO -CAN BE 
MADE TO REFER TO JEEVA 


The second alternative also is just. For references to 
others, are strong and clear as shown already; and they may 
be definite as ‘other than Vishnu’. or even the third 
alternative will do. As there are indicators of all the three 
all the three are primarily and wholly referred to. or some 
of them may ‘refer to Jeeva, some to Indra and some to 
Mukkhyaprana, partly- This will not amount to division 
in a sentence. For it may be accepted as a neessary evil. 
Hence the third atternative only may be accepted as Purva 
paksha. . 


= Ifthe third alternative is acceptable many will rise up 
to be Purvapaksha; then Indra and others may be doubted 
to be identical with Vishnu or not; and then the doubt 
might be cleared Thus there will be no fault of division of 
a- sentence. l 


But this sort of Purvapaksha is not warranted. For the 
wording of the Sutra does not refer to differenc or Bhada. In 
the Antaradhikarrna only identity with Indra and others is 
clearly refuted. And as shown before are strong indicators of 
others. Thus the Purvapaksha (as shown by us) is justified 
on very grounds of exclusive marks and references. 
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_ But again an objection is raised. In Akashadhikarana 
in arenar sfa gaa, armaa is phyical sky; then even in 
aay ABT also, where FIFIN is ascertained to be Brahman 
as it occurs ina Brahma Prakarana. atiza means, ‘the 
other in the Purvapaksha. Then why should it not be here ? 
we do admit the first statement. but not what you derive 
from it, For in the previous Prandbikarana the Purva 
paksha is different from that of this Adhikarana (aa TTT 


fara). The special reason for Prana, not to be Vishnu is 


absent in the previous Pranadhikarana; and hence according 
to the rule of Shidhanta, Prana justly refers to Vishnu. 


This is nota good argument; for injunction eqiyaray 
aşa being a statement yielding fruit, enjoins the next 
elderly pereon (f asa) who entertains the desire (of getting 
heaven). Hence. faz the termination in qĝĵg means ‘the 
aya is fit to be gained’ (which :qrft exists till heaven is 
gainedj- But in such injunctions as agwg: w:araqiala 
the Sandhya is a daily routine without entailing any kama 
or fruit. Heece the fas does not involve any syntactical 
relationship with the Niyojya. Still the meaning once 
settled some where holds good in another place also. So 
in the second case also fẹ z means “the aya is possible to b> 
gained’(This is according to the system of Prabhakara) Acc 
ording to Bhattamata on the remaining part of a sentenc. 
the qq comes to mean 2.9 and it is universally extended 
to other places also. In the same manner from the marks of 
Indra, Prana refers to Indra previously So also qzeaqyta: the 
Prana refers to Indra 
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Here Raghadra introduces some objection. Even th® 
rule that a meanig once settled some where. holds univer 
sally good, does not serve the purpose.. Just as in atam 
there are the indicators of vayu and others and hence it iS 
said to mean all the three; so also there are the marks of 
Vishnu and hence it refers to Vishnu. There in Antaradhi- 
karana as identity was- refuted, so Vishnu and Indra cannot 
be identical. Yet in the instances shown im the IV Pada 
(ETATER: ) the primary meaning was accepted to be 
Vishnu while subordinate meaning was accepted something 


else. Other wise it would not be possible to settle the 
scale of gradation. 


So here also let the primary meaning be Vishnu and 
the subordinate meaning Indra. And the marks of Indra 
will thus be justified. So also in the previous Adhikarana 
also primarily it refers to Vishnu. Inthe same way the 
mark of Indra being strong primarily refers to Indra and 
subordinately to Vishnu As well inthe previous Adhi- 
karana they refer to Vishnu subordinately. ` 


Or as there are indicators of both equally well they 
refer to both primarily in the gatam in the previons sutra 
also let it refer to both. But this manifold object is not 
possible and hence they, are refuted one by one And the 
purpose is justified. At !ast it is concluded that the Purva- 
_paksha rises in sound health. 


Thus by means of exclusive marks and others Purva- 
puksha is raised. And by more powerful exclusive marks 
of Vishnu in overwhelming number, Sidhanta rises up. 
Many strange qualitative attributes are heard about Prana: 
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Gods preached about prana ( aalsa }. Gods contem- 
plated on prana as Bhuti- Prana is said to be propounded 
by the Vedas (aṣł3amfana). And Prana is said to be 
seated in the orb of the sun; and many others. These are 
the strong and exclusive marks of Vishuu. These marks 
are derived both from Saruti and Smriti 


But it was argued theteven marks of Purvaparksha 
were exclusive, So F147 geng is made available here tO 
refute this contention. afazi: saa stay ar senfeast. 
Here the word Indra depending upon populer usage may 
mean Indra. But the word ag used to refer to Indra does 
not refer to him but to Vishnu who is immanent in Indra 
as in wana, used by vamadeva. Just as in aa: ARTN, 
Mancha refers to mea on the Mancha by almost popular use 
without any special purpose; so also by implication ag 
refers to one inside Indra and not to Indra. For smriti- 
recognises this wafaaifrat faren: Hence he is Vishnu ja 
the Primary sense also. 


If reference to the immanent is not accepted. then we- 
are forced to accept identity of Vamadeva with Manu. Now 
is this identity of two mere chetanas without any attributes 
or is that the identity of two qualified souls But it cannot 
be the identity of two qualified souls Manu and Vamadeva- 
For Vamadeva cannot be Manu. 


Now again if mere two chetanas are said to be idenfied, 
then from this illustration we should go to the illustrated 
where Indra says ‘lam prana’ ag gio, iaag) This means 
that Indra is Prana. Does this Indra mean qualified soul 
Indra or naked-conscience or chetana merely, In the first 
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alternative differently qualified objects are not accepted 
as identical. Hence qualified Indra cannot be identical 
with Prana. A soul with clear attributions of Indra cannot 
be one with all things. im the second alternative the 


Purvapakshi who contends that Prana is not Brahma cannot. 
reasonably do so as Prasia is pure or unqualified Brahma» 


Though the word ag is shown to refer to Brahma 
through derivation in the upanishads (agaaa ag) not fitto 
be condemned), Still here in yrorrargufeasge, sg is used 
in the first person (as pronoum). So here Vishnu’s imman 
ence is accepted; and Indra is said to be Prana because the 
immanent Vishnu In Indra is called Prana, when there is 
certainty that in Prana Vishnu is there and not any one 
else we need not take into consideration any auxiliaray 
evidences. Jaimini also recommends auxiliary evidences 
only when there is doubt (aai wa arate). Here the in- 
variable and exclusive marks as shown before prove prana 
to be Vishnu, : 


But Vishnu is known to be indifferently disposed, when 
the conversation was going on. Then how can the ageney of 
partnership in the conversation be attributed to th® 
immannent Vishnu ? Prana Samvada is justified in Vishnu 
because he is said to be one who lifts them up, and who 
rules over all Others are his servants and he is the 
supreme Lord. Thus in order to exhibit his undisputed 
‘supremacy and sovereignty he enters into them and makes 
convearsation with them, 


Here Bhagavata is quoted. There it is stated that ‘both 
Keshava and (four facad} Brahma are said to be indifferent.’ 
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indifference or aftzisf}zq means sleep or afer, So Antaryami 
cannot be active. 


But this sfjardica is in respect of some outward 
and not immanent foria of Vishnu How is it that Bramha 
(four faced) is said to be indifferent in holding up hi’ 
own body? “For wheu Prana migrates Bramha is not 
able to held thd body anc Vice Versa. But this is not 
a fact. While migrating the body Bramha selecps there 
in part and in part quits the body with Prana and with 
Vishnu When these three have departed no one is able 
to raise the body of Bramha, Then all the three entered. 
the body which then stood up erect. 


= Misery is not compatible with the immanent Vishnu 
Iņ. the same manner the stay of Prana in the body of 
Jeeva isnot a mark of Jeeva. ‘Therefore men live for 
hundred years.’ This Jife of hundred years depending 
upon the stay of Prana is mark of Jeeva That is not 
stated to be in Prana. 

Therefore what has been expatiated upon so long 
may be summed up that. the Purva Paksha was formed 
depending upon the exclusive nature of marks of others 
and. Sidhanta concluded depeding upon the exclusive 
nature of the marks of Vishnu and reference to Vishnu 
of other marks. This much is corroburated by quoting 
direct sentences of Acharya. 


The sequence of the Sutras— In aa: gasim: the first 
Sutra, the reason (w#a:) is adduced .in favour of Sidhanti 


and. Purvapaksha had been raised on the basis of exclu- 
sive ‘Shruties. So doubting the applicability of Shruties to 
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some what else, on the strength of the mark ‘Vanquisher 
of Vritra’ the Shruti was revived to denote Indra. 

Now the Hetu is made clear. Just as Prana in 
Teze FIM: refers to Vishnu. So also here Prana means 
Vishnu. FAATRT isthe Shruti; and mark is the object of 
worship by Gods. And these have been repeated in many 
contexts. 


In the second Sutra yrmeqaranargy the shruti quoted is 
ai qrg and the comradiction that arises due to the use of 
ag with refernce to Indra is removed. In aeqrengaa Wa, 
the word asy means body. Indra and Vishwamitra are 
cousidered the body of Bhagavan who thus comes in contact 
with many Atmas. This is the meaning of wsqraqag aay 
Then afeqq means in this context (Se), Because Bhaga, 
van is in Indra, Indra says ‘I am Prana* If Prana were not 
Vishnu then it would have been told in this very Prakarana 
that yraa sta: galfi warfa) Vishnu is in all places and 
hence it is possible that ‘you are Prana’. Now it is clea, 
that it is not cogent to call Viswamitra to be Prana, as in 
Purvapaksha In Aitareya Bhashya it is stated that 
“In Indra there is known to be ‘impregnated Presence’ of 
(mar) Vishnu, by the use of the word (asf aaa Wala 
fena. In other places Bhagavan is immanent. This special 
Prsence in Indra is only temperory. Hence Indra says that 
he is Prana. 

Raghavandra quotes the whole of it for greater enlighten 
ment. “Then Indra being possessed of Vishnu and vayu 
sat before Kausika. ‘This is thy food’ he said and recited 
thousand hymns as a part of Sacrifice: Hearing this Keshava 


173 


along with Vayu was quite satisfied. Then Janardana asked 
him to tell for the second time. Then Vishwamitra possess. 
_ing Indra told it for his satisfaction. Because he was very 
dear to him Bhagavan asked Kausika to tell him that it was 
Vishnu’s food. Bhagavan was very much pleased and 
‘granted him salokya (Being in the same world of Vishnu) a, 
the first award. As second he granted him his close vicinity. 
. When he said he would grant him the third boon, the sage 
` said to Janardana “Let me know you only perfectly’. Thus 
* desirous of happiness of supreme quality as in Moksha, he 
in the body of Indra along with vayu declared that ‘he alone 
is called by all names’. ‘This knowledge of mine is the 
best one. For [Ishall be proved to possess all perfections 
only when I am called by all names.” 


Ia the third (aregas araaaaq) if the statement 

‘I am prang’ is justified on the strength of the clarification 

that Vishnu is in him, then ‘God-in the chariot’ and ‘In me 

there ts Prana” would be similar. This is harmful. The 
suggested harm is removed by the words in the Sutra. 

In this Sutra (ateq) meats Brahman ashe is the ruier 

(ata) of all, Hence he is called by the respective names, 


Then in the fourth Sutra (agea afara) Ragha- 
vendra institutes an objection to what has been proved. 
The marks of the coversation of Prana cannot refer to the 
immanent Prana. For ther immanent is found to be 
indifferent (sleeping) to what was happcuing round about” 
But if that is so there is no purpose to serve» Therefore it 
is stated in Teeka that he was like an indifferent one. The 
xplanation is that indiffereaee was in respeet of an outside 
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form. But there is some purpose. For upasana or medita- 
tive worshipis ofthree Kiæds-1) Inward 2) out ward and 
3) ubiquitous. and the purpose is to meditate and worship 
accoding to one of these types. 


But others quote here Kausheetskee Brahmana in which 
there is the story of Indra and Pratardana- (aiñafaardifg) 
tTly to understand me’ Beginning thus he says further 
gfe sarr. Now the question is what is Prana. is 
Prana vayu or Indra, or Jeeva or Brahma? Taking into 
consideration the popular notion in this context Prana means 
vayu: Thisis only Prima facie view. The real fact is 
Prana, is Brahma, as he is attributed to possess’ ‘benefaction 
of the highest order’? ‘Imperviousness to such heinous sins 
as theft and killing an embry (causing abortion) and to 
possess such merits as essential conscionsness and bliss: 
vayu cannot claim these merits. 


But Indra himself declares that he is Prana and hence 
Indra might be declared Prana. So heis not Brahma: 
Then this objection is refuted by the.second and the third 
Sutra by stating that Prana is said to reside in the body as 
long as itis alive. Again Prana is blessed with essential 
conseiousness and bliss. Besides he is attributed to be inner 
most Atma which is incompatible with Indra living out 
side- Prana advises that one should think him to be Prana in 
the same manner as Brahman advises that one should think 
him to be Brahma» This statement of Indra to be himself 
Prana is justified as the statement of Vamadeva to be 


Manu. 
Then in the fourth Sutra ‘var fafasrdte aaar frare’ 
The mark of being a speaker which is the characteristic 6 
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Jeeva is mentioned, In ags va... girai ora 
seqraafa vayu Linga has beca stated. faama is Brahma 
Linga. Hence all these tlaree are claimants for. being 
worshipped. So Brahma is not the claimant. This is the 
objection side But the Sidhanta is that as there are Brahman 
Lingas in respact of Prana in whom attributes of Brahman 
are found, the other Lingas also can be easily made to refer 
‘to Brahman. ‘This state has been made following Shankara 
Bhashya as it is. But Bhamati makes an amended statment 
‘He states that the hostile Purvapaksha does not arise at all, 
For though embodiedness fits in with vayu yet the activities 
‘of vayu are under the contro} of Paramatma. And speech. 
making the function of one having the faculty of speaking, 
fits in with Jeeva and the marks of Indra might easily be 
‘adjusted with Brahma, Now Prana of the nature of cons- 
ciousnoss is said to fit the object of worship. And 
with this very Prana, the one of the nature of consciousness 
is said to emerge from the body> But in Brahman that is 
integral and one without difference, dual number and Co- 
existence and emergance are incongruent with its nature, 
So the three vaya and others only are the objects of worship 
whenevar each one of them is found suitable- Disunity in a 
statement can be borne and thus there is scope for Purva 
paksha: Sidhauta, of caurse is based upon unity in the 
statement as said before, 

Before the interpretation of the Sutra is critically reviewed 
here the reason adduced to upkold the Sidhanta by others ig 
criticised. According to Bhamaatikara Supreme benefaction 
is said to bea mark of Brhman. Now is This bene 
faction of the highest order. a meansto the human end of 
is it the end itsef. 
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Inthe first alternative this sort of benefaction is not 
‘to be found in Brahman For in-his system it is Jnana o“ 
Knowledge which disples ignorance. This dispelling ot 
„ignorance is the coveted ‘end of human life; and that i§ 
achieved through Knowledge. Now in the second alternative 
fgaaaea or highest bene faction is the end of life. Then 
fgaaneq is nothing but pure conscionsness compatible with 
the state of redemption immune from all turmoil. First it 
should be decided whether Prana would be. determined in 
Sidhanta as fafaqss or qg. It cannot be tbe former; for it. 
is clouded with ignorance. Then in the latter case is it to 
a Jeeva in his circulation period that pure Brahman is fgaaw 
or is it to a pure and released soul ? Brahman’s beneficence 
cannot be to a qualified soul. For a qualified soul has no 
existence in the released condition. Nor can his ben? 
ficence be to a pure soul; be cause the pure soul is partless, 
hence we cannot say that this part is beneficial to him. 
The very expression ‘involves a dividing difference between 
the two pure souls which is impossible- Besides this Adhi- 
karana is dedicated to establish Biahman by condemning 
Jeeva. Hence this connot posit any unily or oness between 
them. Hence the Advaitin cannot at all begin thi, 
Adhikarana consistently. .as that leads to self contrad- 
iction» 

Now chandrikakara reviews critically Ramanuja’s 
argument and interpretation of this: Adhikarana. Accord- 
ing to him in Pratardana Widya ‘arqarea’ is the Linga of 
Indra, For he is announced by words like Indra and Prana. 
No doubt there are marks of the Jeevas, which may be 
easily made to refer to Indra who is a special type of man 
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Besides there are exclusive marks of Indra like ‘the killer of 
: Fwastri’ ““Blissfutness and absence of oldage’’ in the light 
-of “Killer of Twatri’’ should be led to connote Indra only.” 


Yet, Ramanuja ‘says, on account of numberless 
attributes of Paramatman being mentioned like-Bliss 
-absence of oldage, and death, Benefaction, Prompter of 
‘good and evil, unfailing support to boih sentient and 
-insensient-these and many other attributes find their fulfil- 
ment when Paramatma immanent in Indra is worshipped 
with these. Hence Indra directs to worship him, attribut 
ing these qualities to him. This also proves that Indra 
‘or Prana mentioned with these attributes is different from. 
“Jeèvas This according to Ramanuja is the Sidbanta. 

= But in Ramanuja Bhashya doubt is expressed 
in the form whether one, called by the name Prana, is.a 
Jeeva of Paramatma; Indra is not one of the alternatives 
‘Of the doubt. Still because it is stated that Indra is 4 
famous Jeeva-and itis also elucidated to that effect in 
‘Shruta Prakishika, -Indra is Prana. 


But chandrikakara contends that the Purvapnksha is no, 
in conformity with the wordiog of the Sutra. If the” 
contention of Purvapaksha is that Prana is Indra, then m 
the Sutra, the doubt cannot assume the form ‘because there 
is the mark of Jeeva and Mukhya Prana’. Even then he 
may persist that Jeeva means a special type of Jeeva who is 
Indra yet Sutra could not have stated Hey stang Mukhya 
prana ) For in his system Mukhyaprana is insentient and 
hence Indra cannot be a special form of vayu. A common 
word of generat application when it has a special meaning 
shall have to assume secondary implication. Another 
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logical fault is exposed, According to Ramanuja yrqaTea 
refers to Indra who asks us to worship him. So he has 
accepted agency of speaking as a mark of Jeeva, This very 
Sutra may also include areqteear as a mark of Jeeva, hence 
of Indra; So qaqaq: arama is futile. This defect includes 
‘many more. If Prana is made an adjective of Indra then it 
is degraded to be Subordinate, This runs Counter to the 
Sutra arragement where it is used (sro: TAATTNIT) a ast 
one possessing attribute, as predominant word. It would 
have been, gatqara7ara. 


But the Shruti Prakasha a commentary on Ramanuja 
Bhashya defends the use of Prana in the Sutra thus- The 
word Prana is used in a sentence which  deseribes 
Paramatma and hence it adduces a reason to prove Sidhanta 
‘and itis used in the Sutra, as asubstantive. This is not 
fair and correct. For the reason for Sidhanta is already 
‘supplied by aaraayrq and the reason for Purvapaksha is 
not expressed by any word and hence to fill up that gap and 
being the predominant one Indra alone is fit to be used in 
the Sutra. Therefore it is stated in his Bhashya ‘the word 
‘Indra is popularly known to be a special Jeeva”. So you 
‘should suppose that the reason of Purvapaksha is stated 
out side only. l 


This very objection can be raised agaimst the Advaitins, 
For they also, with this very Shruti, have raised the 
Purvapaksha in favour of Jeeva, Indra. and Mukhya 
‘Prana. But this can not be flung in our faee, For we 
‘have cited the shrati which is not touched with the 
fault shown before. The life of hundred years is the 
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mark of Jeeva-and it does not fit in with Indra. who is 
immortal and hence Cannot be said to live for hundred years: 
‘while in Ramanuja’s interpretation, the mark of Jeeva is 
Said to be agency of speech which can be easily acquiesced 
in being the mark of Indra who isa special form of Jeeva- 
while our Jeeva mark cannot beso acquiesced in Indra-There 
fore Jeeva independenly by itself can be the reasonable 
subject of Purvapaksha. Prana too not as an adjunct to 
something, butasan independent substantive is also fit to 
be the subject of Purvapaksha, Hence our interp etation is 
free from all such blemishes. 


Thus critically reviewing the interpretation by others, 
ofthe Adhikarana and the first sutra in the usual course, 
he takes up, for review. GEESI TRAIT 7 as interpreted 
by others means “the speaker Indra is meant by Prana, for 
Indra refers to himself (aeaa) that he is Prana 
Careitsfer) (this is Purvapaksha). This is not sound. For in 
‘this chapter the period of life, the agency of speach, the 
nature of consciousness are attributed to Prana which are 
the suitable attributes of the inner self, They do not 
conform to the out side Indra ”’ 


This interpretation is not the correct one. For. yearq 
Şarq itself involves galg (agency of speech) which is 
aaga or agency of speesh. Hence the use of qagea 
‘Separately again is redundant (aaq:). Besides qaq: ‘does 
not even bring the sense of ‘reference to oneself” (aenttèar) 
But our slate is clean. aqar is not Indra as you consider 
He is Viswamitra, who is the reciter of Brahatee sahasra 
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and Indra can never try to deceive the. reciter of Brahatee 
sabasra- This only strenghens the Purvapaksha view. 

Now their Sidhanta also is refuted. For Indra bas- his 
body and has power of speach and nature of consciousness 
while limited life and power of speech are found only in 
Jeeva and vayu. These are not found in Brahma who is 
bereft of seases and is eternal and found every where. 
Hence this. goes against the Sidhanta which upholds 
Brahma to be Prana. aewtqdara is not explained by seak- 
ing the services of aaaifaer or immanence as we have 
done. Hence they cannot prove that the chapter under 
consideration has Brahman fer its subject which cannot be 
set aside. . 

Now the third sutra greqysar qatalaaeaaa is inter 
preted by the Advaitin as follows- Indra, through an 
investigation of shastras realises that he is Brahman,... 
preached that they should know him fully just as Vamadeva `- 
did. Vamadev realised that he’ was Mapu and Surya, $ 
Abam is a complex psychosis of both sentient and ` 
-and insentient; and.hence itis not possible to find the 
essence of Brahma (w@icq) or the essence of Manu and 
others. The realised knowledge that I am Brahma which is 
the reason for the statement that ‘know me only’ or ‘I am 
Manw’ is an erroneous knowledge and hence it might not 
have been warranted by the shastras, l l 

_ Aclarification is sought at the hands of Advaitin and 
it is this :- indra is illusirated by an instance of Vamadeva- 
And in reference to these two (ag) is used, The reason for 
the statment of “know me only” and such others is the 
knowledge of identity of Brahma and Manu with qualified 
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Aham(ag). expressed by the word Prana or is it merely the 
knowledge of identity of pure consciousness with Pure 
consciousness by Lakshana that is the reason for the 
statement ? 


‘Now in the case of the firstalternative, Aham (ag, or I 


which means the complex psychesis of Sentient and insentient 
does not ivolve or include either Brahmatva or Manvaditva 
the reuson fur the statement ‘Knowme only’ I am the 
manu’ s is a stated before erroneous knowledge and it cannot 
beresultant of the study of shastras.In the second alternative 
if it is merely the knowledge of identity of pure conscious- 
ness with pure consciousness, the objects of knowledge are 
different. For the two have ‘I’ for the object of knowledge 
{know me only; I am manu) They ought to be ‘know pure 
consciousness’ "pure consciousness is, Manu and other's If 
it is contended that ‘me and F mean by secondary impli- 
cation ‘pure consciousuess’; that pure cosciowsness which is 
neither subject nor object has none of the Karaka functions 
(of either subject or object) and hence connot stoop down 
tobe object of knowledge. A nice distinction is sought by 
stating that pure sonsciousness allows itself to be known as 
the subject (weafard) or object and dors not actually 
become the object But grammar rule dose not allow such 
distincctions, For if it is to get the accusative ` termipation 
(aiff, it must actually become the object: while on 
our side the ‘I’ used by us, is said to have primary meaning 
only with reference to the immanzat. Hence no such 
difficulties arise, 


-- Now about the word shastra in the sutra, by derivation 
only it means the immanent and by convention it means 
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shastras like vada and others. Jt isa rule that between’ 
yoga and Rudhi, Rudhi is preferred to yoga. So sastra by 
Rudhi or convention means veda and others and not the 
immanent by yoga. Shastra means veda and others by yoga 
only. For the vedas enjoin a duty which conduces to our 
happiness; while they prohibit us from doing a bad deed 
because that causes evil. Thus enjoining, the vedas are 
called shastras by yoga or causes evil- Thus enjoining, the 
vedas are called shaslras by yoga or derivative mode, and 
not by Rudhi. Sowhere a word by its constituent parts 
yields a meaning then there is yoga; where the parts do 


- not yield any meaning and only the whole. word. has some 
meaning then it is convention. 


Even if'we admit yoga in both the places, still what is 
the reason. for accepting the meaning of ‘the immanent’ ? If 
that meaning is not accepted what absurdities, contra 
dictions would arise, has already been shown. Now one 
more reason is adducad here. There is a shruti to the 
effect that there is only one shasta or chief comptroller 
who is Brahman and there is no second to him. For the 
cause of application is amply found in Brahman only. The 
word shastra is found used in the sense Brahman. (dfaa: 
mead qqa), Shaslra by Rudhi does not mean vedas. 


Again there is advantage to the side of immaneuce 
while there is disadvantage to the side of identity. For Indra 
becomes able to enjoin us te see him only when he realises 
identity with Brahman, threugh the knowledge aequired 
by the study of the shastras. So this is slow work through 
some medium while ours is immediate work. For directly 
referring to the immanent form we announce that I am 
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Prana. But the Advaitin- contends that he takes recourse 
to the realisation of indentity on the strength of the in 
Stance that is quoted aA Tae (agna ). Vamadeva: 
realises onemess with manu on the strength of the identity 
of all with Brahman- ` But this identity will not be possible 
as it is between Brahman or manu with ‘T’ the qualified. 


Some again contend that one is enjoined to worship 
as with consciousness, with material nature, and in his own 
nature. (amaA aay). This will not lead to disunity in. 
(arima) composition or in a sentence, For in one sentence 
it is:enjoined that one with life, with vitality and in his 
nature should be worshipped. But this isin conformity 
with Upanishadic injunction. that Prana is to be worshipped 
For Prana. is represented here as insentient- or-material. 
But Prana is not insentient. It is chetana or sentient so. 
the types of worship are limited only to twa. 


Now this also silerces the contention of some others 
who argue that giojarey xam a wragate 
is an Indra propounding statement. Hence it is natural 
that Indra is declared to be the object of worship. Now 
who is this Indra? Is he god Indra or Shiva? Then the 
prima facie view is that Indra is one who protects the world 
with rain (and food); and he is also endowed with wealth 
in abundance, Therefore Prana is obviously god Indra, 
who is fit to be the univesal object of worship. Now the 

marks of Feeva aequiesces in Indra as he is a super ty pe of 
man. Inthesame manner even the marks of Prana can 
easily by the attributes of Indra. Hence Indra in preference 
to Jeeva and Prana or vayu can be Prana. 
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Now Sidhanta is that absence of oldage and death and’ 
such other marks persistently follow and are found at.the 
end, So that Shiva is conclusively proved to be Prana. But 
this stands contradicted and confuted. 


For if Indra alone js the Purvapaksha, Sutrakara would 
not have mentioned Jeeva and Mukhya Prana as the object 
of doubt. Again as Jeeva refers to Indra for he is a special 
type of Jeevaand the speaker referring to himself is the 
mark of Indra and is already included in this, the sutra 
agaga need not be separately framed. If Prana 
were an adjective qualifying Indra, then Prana can not be 
introduced as an independent Substantive. That prana 
is Vishnu has been alreadly proved in Pranadhikarana. 
Tmmorattity and immunity from oldage are the attributes 
of Vishuu. Butin the case of Shiva ‘sger fire shada” 
‘there is the reference to the breaking of his head’. and 
this is not compatible with his immortality. 

Ramanujiya’s Interpretation also of q aq: is proved 
equally untenable, For itis said in shivarkamani deepika 
Aitaraya that (spor: tq; HTT: aaifa aait’) the mark of 
being the Atma of ail belongs to Brahma; and hence Prana 
is Brahma, undoubtedly. But in mifer yarat there is 
the killing of Twastru, the mark of Indra; and in aiae 
there is the mark of Prana Thus there is difference. 


_. This is foolish pràáttlee As there, so here, also there 
are mary marks of Brahma. If there, it was Brahma, It 
was so on the str ength of this rule only and not otherwise- 
For many exclusive marks of Indra are seen there. And 
when that rule is cited, the Purvapaksha of three alternatives 


185 


as mentioned in the Sutra is said to be justified. The cause 
of doubt is as mentioned in the Tattwaprakashika. 
At the end of the Adhikarana it it said in Teeka “afgufg 


araafaaareqa qaegta that Mahidasa is not mentioned as 
a sage uselessly. The word qzi cannot then be justified. 


For had Mahldasa been a Rishi only he would not have 
been able to give divine posts te gods and to sustain those 
gods. These attributes of Brahman had been mentioned 
for seaker to worship Brahman with those attributes» AIF 
this would have been futile, Or let Mahidas be mentionad 
also as Brahmsn otherwise he would not be able to assign 
divine posts and to sustain those gods. 


Chandrikakara at the end of the first pada gives a 
beantiful argument epitomising the whole in a nutshell. 
Ths first five Adhikaranas treat Samanvaya in a general 
‘and not particu’ar way. And” hence the whole set cannot 
be included in the Adhyaya aad had to remain out side it 
as introduction teit- There also, the first Adhikarana is 
an introduction to the whole of shastra or discipline of 
Brahman; while the other four are included in the shastra 
and yet are introductory to the Adhyaya Thus the first 
five form ore group. Beginning from Anandamaya to the 
end of the. first pada the sutras form. one big group 
as, Samanvaya is treated there in- Even there Anandamaya 
and Antasthatva Abhikaranas form a small internal group; 
because they boih deal in many prima facie views on many 
topics. Then the four Adhikaranas beginning from Antaradi- 
karana (Antah, Akasha, Prama, and Jyoti) form a separate 
group as they deal with objections raised against the 
conslusions-of Anadamaya.. Even here, three Adhikaranas 
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beginning from Akasha (Akasha, Prana and Jyoti) form an 
internal group as they extend. the application of the. 
Nayasin Antardhikarana, te these Adhikaranas and they 
deal in Bhuta names. 

To be brief the topic of the Pada is the Samanvaya of 
the common words conneting mostly gods, elemental 
objects, and bodies, and all werds in the vedas referring 
them to the particular hymns where. they occur, and to 
marks mentioned. 


End of the first Pada 


BHASHYA : 


In this Pada attributive words which are 
the characteristic marks are shown to refer 
to Vishnu mostly. 

Vishnu wes said to be ubiquitous (agaana ) 
But that attribute is knewn to belong to Aditya 
by such statements as ‘aed aet aikan ta: 

Therefore (the Sutrakara) said — 

aaa afagema ngn 

‘aq should be imported). That whitch is said 
to reside in all (Earth and others) is Bramha 
called Narayana; and not any other thing. 
Because ina thing fourd every where, the well- 
known word Brahme is found in the Veda as 
residing in a thing fouad every where, known 
by the name of Narayana In the Shruti 
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(aH aad aad sate) ‘this very person is disem- 
bodied ‘and essentially consciousness’: The one 
that is heard to reside im all beings is Narayan 
only !- ‘That is the only great Bramha accepted: 
by the wise.’ ‘That js the great Brahma’. 

“Who other than Vasudeva might there be 
connoted primarily by the word Brahma? For 
he alone is perfect with attributes; others are 
so only formally.” 

So the well-known word Brahma is used (in 
Shruti) only with reference to him. 

faafaa TIT URN 

And because the attributes ‘like unheard- 
ness) in Sarvagata which are fit to refer to him 
in Shruti or which are going to be mentioned 
later on, can b> meaningfully applied to Vishnu 
alone and cannot be thus applied to any one 
else; so the Sarvagata is Vishnu. 


BHASHYA : 


“That same one is not heard” and others: 
He is by this mantra “oh Vishnu! the one god 
that is already bora or is going to be born” the 
one that is not heard. (27) “He is Savita, he is 
Vayu, he is Indra, he is unheand: and unseen; 
who is Hari, who is the great, who is Vishnu the 
endless. ° thus in chaturvedashikha-. 
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But because the word Aditya is used and 
‘because. he is said to identify himself with the: 
body endowed with imstruments of knowledge 
like eyes and ears, he (Sarvagata) should not 
be thought to be ‘Jeeva’. 

For 

HAIMA TMD uit - 

Sarvagata is not Jeeva or (Aditya ; because 
it is not reasonable (to think that’ one soul can 
reside in all bodies). 

BHASHYA : 
For it is not possible for one soul to reside 
in all bodies, . 
l Re paaga U YN 
- Jeeva is not Sarvagata because Sarvagata 
mentioned ‘Atma’ is am object while ( amaa 
aze afa) Jeeva, contrary to it, is mentioned as 
the subject- 
aafaa nyu 

_In the statement (gata agrena), the word 
Brahma does not refer to Jeeva; because the 
word Brahma is qualifled by the (fate) attri- 
bute (4). . 
BHASHYA : 

He alone is told to be Brahma. And not 
Jeeva is called Brahma. 
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“This Vishnu alone is Brahma; this Vishnu 
alone is Atma, this Vishau alone-is Savitas That 
Vishnu alone is called Hari for be takes away 
(Sins). He is the great and is perfectly great or 
supreme:” thus it is told in Indra dyumna shaka. 

` eHAST lele 

Not only because there is Shruti to the effect 
that Brahma is not Jeeva) but also because there 
is Smriti (to that effect): ' 

“oh the conquerors of sleep! Iam Atma 
the immanent in the hearts of all.” (Gita 10-20) 
“Descending on the Earth Ihold up the souls 
by my intrinsic strengtk” (Gita 15-13) 

We should not father upon the Sutrakara 
as his opinion any adventitious and unwaranted. 
statement. 

aianei NAT 

faaea aa siage or . 

__As it (Sarvagati) is said to occupy a small 

place (in the heart) and as. Jeeva is referred to 
(by Shruti and Ling), Brahma is not sarvagata, 
Ifso that is not correct.For (these. references 
agree only with Vishnu} he (Vishnu) is to be 
meditated upon (with these attributes) thus. (A 
‘big thing is contained ima small recipient) like 
the the sky- 
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t As: stated i in aa a mda he i is. one. having.a ‘small 
place (in the hearts);:and as stated insada stani: 
he is-said ‘to have Jeeva- attributes he (sarvagata) 
isnot Brahma: But this.objection is not.correct. 
For Vishnu is to be worshipped . with: the attri- 
butes - of ART and. MARA... A gain; even an 
ubiquitous | entity can be. held ta a small place 
like the sky. z ypa ph 


- Vishnu resides in all beings. as, . the controller 
of their senses. and, is. galled by, the. names. of.all 
and is. propounded | in. all the vedas, Thus in 
skanda. Bee HE: GE wy 
| nanta = az ala CEAT 


of sarvagata. (Brahma) i is supposed to reside 
Tike sky in all the Jeevas) he will be subjected. to 
share the experiences (of pleasure . or pain) of 
those Jeevas. In the face . of.. this serious 
objection sarvagata . cannot ‘be _ Brahma. But 
this . objection. is not. tenable. For „Vishi 
(Brahma) is gifted with extraordinary power, and 
‘by the virtue | of it” be is inmune from that 
subjection to” Similar experience of Jeeva. . 


BHASHYA o 


-Jf Jeeya. and Paramatman reside together i iD 
a common body Paranastma i is subjected. to. simi- 
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Jar experiences as those of Jeeva:., But this.is not 
true. For...he.-is endewed with extraordinary 
power. 


It is stated in Garuda Purana- Similar exper- 
“ienċce to Paramatma and. Jeeva cannot be ‘argued 
out; for There is catogorical difference between 
them on account of their little knowledge-and 
all knowledge, their dependence and .independ- 
ence. = | | 
‘BHAVADEEPA © 

=i Raghavendra’ first declares the topic ‘of this pada. to be 
the’ Samanvaya of Lingatmaka. ‘words in “Narayana, ‘Now 
what is the meaning. Of fanran words ? Linga -is uruaily 
taken to mean. exclusive eharacteristie... Now, how can the 


words be of the nature of- ‘exclusive characteristic’ ?.. So 
Raghavendra explains this expression as faa ad; a anms 


ATT ‘vafafafadaiegt® amam Linga is. an, „Attail ute 
which is the nature, of the word. Or. which is the’ cause 
of application (of the word.) There words which are 
‘of the nature of attributer which are the cause of applying 
the words in the particular sence, are called Lingatmaka 
Words, 


“In the first Padds'all swbstatitives in veda, with the ‘hélh 
of attributive marks in the respective sentences were deter- 
mined to refer to Vishnu. alone, But. some: attributive 
marks were found to be an biguous in- reference and those 
aré chosen here for discussien and settlement of Samanvaya 
in Hari. 


-9 oP Aer dita 
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E ' Here appatently' though ‘the Samanvaya of N ama see! 
to be settled; yet itis the. attributive: mårk:whHose Samana 
is discussed in the frame work of Purvapaksha and Sidhent 
and then settled to refer to Vishnu.. For "instance ‘the: 
‘reasidence i in a small place’ is ‘reviewed on “the. basis of it 
popularity i in’ ‘the’ respective places aiid at last séttled to efer 
to Hari; and it: is- not: names: slike Aditya that are e determin 
to refer o Haris > 50o EE - SAD 

-The topic of the first Sutra. aafia -i$‘this-the 
ubiquitious nature (aamy,) of Brahman is referred ibin 
agaaa..  But.this ubiquity is said to belong to Aditya: in 
arg. aemp RTE: But the word. Brahma . .whiċh is 
referred to ‘by. ATTA is; used in. reference- to Vishnu. alone 


in t many places. . , 


“Now.if this mara: belongs to some òn elsé then Praia a 
who i is s said to > be er also > will bee “some: -one else. -For 


ates Jeeva « can be said to be arr isa- ‘restricted , Sens, 
Even, ‘endowed with the, sense: OF. sight’. also. is; compatible 


‘with Jeevabhava. so 


Thus: Putvapakshe is is’ not’ ' particilarly Aditya or Jeeval, 
Had it’ been:so° then there’ would have beet’ doubt ‘whethér 
ara “is. Aditya’ or Jëëva; -Parvapaksha. ‘sticks ‘to’ the conte: 


nsion* that it is other ‘than Vishxu which is ‘determinate and 


193 


decisive. On account of the context, being in the samé 
chapter Aditya is Prana. In Vishau- unrestricted ubiquity 
cannot be compatibly found with “residence in a very small 
piace But in Aditya, residence in a small place does not run 
counter to his being. Prana For qanaq can be so restricted 
as to conform to needs of ‘residence in a small place’. 

Now the Sidhanta begins. One wno is said to be the 
resident of the cavity of the heart is Brahman only (not 
Adhitya nor Jeeva);. because the word Brahman who is 
-known to be found in Prithive and others, is associated with 
him. Smriti cunfirms what Shruti has said that he is found 
in allelements. But this creates a doubt that Brahman is 
found only in the elements and not in other places. Hence 
to remove this doubt, in Bhashya, it is stated that Brahman 
‘is used in the sense of Narayana corroborating the sense 
of shruti. So Narayana who is out side also is stated to be 
in-all places which means that he resides also is side the 
heart of man» 

faafaa- Raghavendra explains aq in Matat 
et, aai means sita: Rat: braai gwaa Peat 
war gaga fay gaasi a spatial and temporar 
pervasiveness and infinity of perfections belong 
të Vishnw and hence Vishnu is caled wa: He derives 
it from the root aq to go continuously’. Similarly aga 
means ‘not fully heard‘ and ana not reached or under 
stood. ama; not conceived or thought and aag means 
uot dependent. 

The words in the shruti also are explained, faytad 
js explained as ‘that which is desired to be spoken’ But Jaya- 
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teertha explains it as ‘that which is fit to-be spoken’ Ragha- 
vandra’s explanation is not in contravention of Jayafeertha’s, 
For that which is fit alonc is desired to be spoken. But 
Tattva Pradeepa explains itas ayaadfaga: ‘that which is the 
purport,’ 

assas He is not beard’ does not deny his very au- 


dibility; but he being infinite is not fully heard, Hence 
he is said to be aig. 


HTTTTET a arde; Here amét; refers both to 
Aditya and Jeevas. Bnt in Bhashya a#f@ is used in singu- 
lar, in conformity with 4 aréyz: in the Sutra, Now the 
Sutra means ‘“‘Adhitya or Jeeva is not Sarvagata, 
Embodied Adhitya is not Sarvagata because the word 
Adhitya is used. Northe embodied Jeeva is Sarvagata 
because there are marks of Jeeva. Thus the word should 
be repeated and constrned both with Aditya and Jeeva. 
So in the sutra rég is not used in duel but in singular 
to give scope for it to be repeated, 


g in the sutra means gą or only and that is further 
explained as “If another thing were fit to be sarvagata then. 
it would have been so, on the strenghh of a reason that 
warrants it, So Jeeva and others being eligible would have 
claimed sarvagattva, No other is oligibie for it, for the 
reason of incompatibility (aaqqq:) only. ultimately 
wart (only) means that there is no use of a search for 
another reason, 

For Jeevas collectively cannot claim to be Sarvagata.- 
For such a statement has no use in the present context. If 
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Jeeva claims it individually then Jeeva will succumb to: 
pains and pleasures inherent in all bodies. So even if 


Jeeva is eligible for it yet it will not be compatible with 
its nature- 


In order to avoid this unsettled state of enjoyment of 
Karma the rule of enjoyment of Karma may be referred to- 
That body which is built on the strength of his Karma 
becomes the place of his enjoyment of Karma, and not all 
bodies in which the Jeeva casually resides, as he does in 
plants end vegatations at the time of transmigration from 
one body to another, 


Raghavendra explains the intermediate stages, After 
the exit from the body the soul soars to swarga» After the 
enjoyment of swarga, the soul descends to the earth through 
clouds and rain to plants and resides there till he enters 
into the body of his father and through him to his mother- 
This Jeeva residing in plants is rot subjected to the suffer- 
ings of those plants- So also Jeeva can reside in all bodies 
immune to all pleasures and pains inherent in those 
bodies. 

But residing of all Jeevas in all bodies creates chaos 
in the world of Karma and a distinet assignment of Karma 
to a particular soul as his, becomes impossible. 

But Aditya can claim sarvagatatva as it is agreed 
to by you. For as funcetionary deities Aditya resides in 
all bodies. 

i But even Aditya is not found inthe bodies of higher 
souls where he has no fuaction of controlling. It is only 
to cotrol the bodily functions that those functionary 
deilies reside there in the body. 


196 


Or this may be interpreted in another way. Brahma 
has different bodies in different Kalpas.- For different 
Adhityas function in different kalpas as functionary deities. 

pieaeTqzara In the context of Sarvagata the 
following Shruti is quoted siema qe gafas He tells 
others about Atma. This Atma is saryagata and he is 
introduced as the object of telling (Preaching) and Jeeva is 
introduced as the agent of telling. And generally in any 
activity the agent and the object are found different. Here 
there is no reason to treat this as an exeeptional case. 
Hence Jeeva is not sarvagata. 

Why! both the agent andthe object can be Jeeva, One 
Jeeva that is Sarvagata tells about Atma to another Jeeva 
that is Sarvagats, Then all the Jeevas cannot be Sarvagata. 
For the object only atreqra is said to be sarvagatue And 
agent is not said to be sarvagata.,, 


All Jeevas need not be sarvagata; only those Jeevas 
that arc not ‘Agent’ are ‘object’? and are sarvagata, But 
this is not possible. For the ‘object’ Atma is qualified by 
the adjective EGGE] which is the mark of Jeeva in general, 


vafasisra It is argued that because the word ag 
is used in the context of sarvagata, hence he is Vishnu. But 
then FATT is not compatible with the state of Jeeva, Why? 
Jeeva also is said to be THT in Geeta For it is said that 


one who sees Jeeva similer te Iswara is rarely to be found. 
This is refuted. The word Brahma is not used in the 
seuse of exelusiveness, Raghavendra now explains the sutras 
fras means fargo. The word gar is not used in the sense 
of Jeeva, For the word is only used in the sense of exclusive 
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ness. Raghavendra now explains the Sutra. faaiy fanmo 
The word Brahma ip the exclusive sense (is used) For 
gataaga aay corroborates the view that pa 
is usedin the sense of Brahma exclusively and not in 
the sense of Jeeva. In Tras, wa excludes reference of any 
one but this (real or principal Brahma) It is but a rule that 
gaar or ‘only’ grammaticaliy connected with the subjec 
(3z87) asserts the exclusive meaning of the Predieate 
(friða). Now in the Sentence cataazearaasa the subject 
gag connected with qa asserts that predicate agy is used in 
the exclusive sense. In this eontext if gar is used in one of 


the unimpertant meanings namely Jeeva, then other 
unimportant meanings like Jati or wuniversals also are 
applicable to Brahma. Hence exclusiveness lent by TAMT 
is spoiled. But if Brahma is used in the important sense 
of Vishnu as there is no other important sense Beahma is 
used iu the exclusive sense 


Inthe same manner TAT and others are used in the 
exclusive sense Only. The previously quoted ‘shruti corro- 
borates this faet. The Geeta statement seatqaaqzaqanhua 
also refers to God or Iswara, as stated in Geeta Tatparya, 
Because already a reference is made to himin weyqaisa 
atraraisg Even if it refers to Jeeva who is the eterna! refle- 
ction of Brahma it means to state that when the image is 
so difficult to be seen much more so its original Brahma; 
and that its power and strength are beyoud deseription. 
Hence WATT and others (Reyoud hearing and seeing are 


chiefly applicable to Is wara only, 
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enàsa Here sutrakara quotes Geeta in order to COTTO- 
borate the sarvagatatva of Vishnu. No doubt Badarayana 
and vyasa are one and the same. Yet Gita is conversation 
between Krishna and Arjuna; and Vyasa only reproduces 
that conversation. So its validity is not attested. 


Jn chandogya one is advised to conternplate AAA: NATET: 
and mama is doubted to be Jeeva, And in contradiaction 
of it waima is said to be Iswara and not Jeeva. But some 
one querrics how he can distinguish between the two who 
are identical, Jeeva and Iswara are identical. To thes the 
reply is that the distinction is apperent and not real, 


But there is no evidence to prove that the difference 
between Jceva and Iswara is apparent or unreal. You 
cannot say or logically prove ihat difference by its very 
nature is unreal- ‘‘the difference between Jeeva and [swara 
is Mithya, because jt is difference. like the one between the 
moon (and the imaginary moon). 


If difference is mithya what is Mithya ? If that is real, 
it amounts to apostaey- For it is said to be unreal. If it 
is meant to be ‘indeseribabie’ (afaateay such a thing is not 
real then it is unreal itself. If mithya means ‘that which is 
sublated after it is wrongly understood’ this is nota new 
thing; for it has been already accepted. If mithya 
means ‘essentia! non exi.tance in the past, present and the 
future’ it all again means false or unreal. Jf its conception 
is changed a little as ‘that which has been perceived yet 
essentially uou-existing in the three times’, this is not an 
old story. For this is not pure unreality. For whatis 
unreal is never perecived, 
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This requises further analysis. The general statement 
made, means ‘An unreal Thing is not pereceived’, But is 
this pereeption direct or indirect ? It is not direct pereeption 
that is derived of an unreal thing. For an unreal thing is 
said to exist and hence you cannot deny its pereception- 
If only indirect pereaption is demied; indirectly you 
accepit. For a verbal expression like this yields knowledge 
of the meaning» Mandana a staunch exponent of Advait- 
ism has aceepted this contingency. When thus critically 
examined Advaitism sustaies a hollow defeat. 


AAR EANT, 


Raghavandra’s method of elucidation is worth study ing, 
It is well illustrated here. Both sutra and Teeka come 
with in the orbit of his clarification and justification. First 
he explains the construction of the Sutra Inthe Sutra 
there is afaa. Here afq should be construed with the 
statment of objection Then the second 4 in the Sutra 
should be construed as afaagaa agaag “Because he resides 
in a small place etc, he is not sarvagata This statement is 
not reasonable.” New the Purvapaksha is justified in the 
Teeka. For there is objection to the statement that Vishnu 
is Sarvagata. In ARTA RT Vishnu is said to be 
Sarvagata and in Anandhikarana he is said to have no 
properties of Jeeva. Or on the strength of Smritics that 
are to be quoted, he is bereft of ignorance and transitariness, 
So it is argued that just as Jeeva is not sarvagata though 
there are evidences ‘to prove it, because there is strong 
opposition to it; so also though there are evidences 10 
warrant the sarvagatatva of Vishnu, yet he is not so because 


er rere i a eee aae 
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there is strong opposition to it- One is that he is said to 
reside in small plaecs, and amother is be is said to reside in 
the eyes which is the invariable mark of Jeeva. So Vishnu is 
not sarvagata as Jeevais not. No doubt if both Jeeva and 
Visbnu are not sarvagata then this statement has no subject 
matter at all. But this sort of absuardity is unavoidable 
when a statement is beset with contrdictions and opposi- 
tions, - 

The opponent's contertion is that Vishnu is not sar- 
vagata, But sidhantakara asserts that he is sarvagata and 
adduces reason to it. Both do not sail in the same boat 
as contended by purvapaksha. Sidhantakara claims an 
advanatgeous position for veda itself warrants Vishnou’s. 
residence in asmall place compatible with his ubiquity. 
For if Vishnu is not found in small places he cannot be 
found in all places. 


Now how Vishnu is found in all beings is explained- 
Vishnu’s place in all beings is as the controller of all the 
seusess in them. Residing in the respective senses Vishnu 
prompts those seuses to their activities, So he is said to be - 
dfzaaa and wag means ‘as the controller’. This subject 
is fully explained inthe last pada of the 2nd Adhyaya. 
Because he is the source of strength of seeing he is callad 
FARA. In the same manner because he is the source of 


strength of hearing he is iaag and so on. 


damara: aaan 


If Jeeva and Vishnu seside in the same body, they 
both must have the same pleasures and pains. This object- 
ion holes good in either case; when the same jeeva resides 
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in all bodies or when the same Iswara resides in all bodies 
both will be subject to the experience of the same pleasures 
and pains. If both are caught in a burning house it 
cannot be that one suffers from the burning flame; 


to the exclusion of the other. Therefore even if Iswara i$ 
sarvagata he is subject to human sufferings, 


Even if both reside in the same body Iswara elaims 
immunity from human sufferings; because Iswara is blessed 
with extraordinary power which is not common with human 
soul. In Garuda Purana it is stated that Iswara and Jeeva 
were not subject to the experience of the same sufferings, 
be cause of difference between them of all knowledge and 


little knowledge, of all strength and little strength and oJ 
independence and dependence. 


Now one distinguishing quality of ali sirength is enough 
to get immanity for Iswaras Where is the necessity of 
quoting omniscience of Iswara? The reason of quotation 
is this that though endowed with streagth to avert, still the 
suffering happens. But this does not happen in the case of 
the Lord, This refutes the contention that because God is 
omniscient therefore Heis subject to human sufferings 
otherwise He is not ommisciant. 

This statement that Brahma is to be meditated upon 
With these. attributes (fama) puts an end to many 
objections like the word Brahman to be used in the 
Subordinate sense and many others. Thus at last it proves 
that Vishou alone (aa) is Anandamaya; because that aq 
is repeated with every Sutra 
TATTYAMANIAR] ; 


In the first Pada all nouns’ referring to things other 
than Vishnu and occuring in sentences chosen from different 
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Shakhas are shown to refer (Samanvaya) to Vishnu as 
attributive words in those contexts invariably showed his 
marks. This we find unreasonable. For some of those 
attributes no doubt were proved to belong to Vishnu. But 
many still remained unproved-Hence those attributive words 
serving aS marks ate shown in this Pada to refer to 
Vishnu. ` 


Those attributive marks clearly referred to other things 
and were ambiguous in their reference to Vishnu. Thus 
here he is shown to possess those. marks, which so long 
had been in a doubtful condition. 


But one question arises here. And that is whether the 
marks are shown to refer to Vishnu on the strength of 
marks, In the first alternative there is mutual dependence 
and in the second alternative they are ambiguous. But 
those attributes which are warranted by evidences to refer 
to Vishnu, are in the same context unambigously and 
exclusively referring te Vishnu and to none else. And 
these have beco fully corroborated to referring to Vishnu 
by exclusive shruties also 


Vishnu, called Prana, was ascribed unreasonabiy for 
upasana the attribute of aaary. For, in Aitareya some 
Aditya or Jeeva is told to reside in the cavity of the heart 
of all beings. Therefore aqq; and aasaga also must 
belong to either Aditya or Jeeva, for the contest is this 
same. This residence tn the cavity cannot reasonably 
belong to Vishnu who is said to be pervasive. Besidas, if 
he is residing commonly with Jeeva in the same body then 
Vishnu will be subject to human pleasures and pains- As 
a reply to all these objections, following eight sutras: 
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beginning with sarvatrapraslidhopadeshat, start with 
their work, 

The whole of the Adhikarana is summarised in one word 
(aan) in Anubhashya ‘Vishnu alone’ should be construed 


with ‘possesses all marks” as deseribed in the Shruti 
qati vafafa, Now this Sarvaga or all pervasive is also 
sitnated in the body and heari’s cavity of all beings; It is 
he who is called aay before in Pranadhikarana; and so it 
is Vishnu; and not Aditya nor all Jeevas, The reason is 
that he possesses all marks in Shruties quoted like waa 
agr and others, he is exclusively said to be the meaning of 
Brahma; His bodilessness (azqré}ecq) ‘nature’ Not-being 
heard, the object of eulogy made by Jecva-these are the 
marks found in these Shrutics which belong to Vishnu 
alone. This is corroborated by the Shruties quoted in 
Bhashya. l 

Raghavendra interprets this part of Anubhashya in 
another manner. ‘tor the ubiquitous with these marks is 
Vishnu alone Those marks on the strength of sentences 
quoted in Bhashya belong to Vishnu This is the meaning of 
fg for) in Anuhashya. eaa gatcareaa The Brahma in 
Shrati used with a particle, meaning exclusiveness (qa) 
means Mukhya Brahma who is Vishuu, Had any other 
been Mukhya Brahama and had this been secondary 
Brahma, there would have been no such statement as 
uavaaerenraey. ‘He tells this alone to be Brahma.’ 
Unheardness also does not fit in with any other thing than 
Mukhya Brahma, 


But we do admit that according to the rule applied in 
Namapada the word Aditya in the Shruti ‘Tee Zag qfy 
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afge: isthe chief Brahma or Vishnu, yet the marks of 
Aditya like Samvatsara saratva and others; PRATT 
and others belong to Jeeva. So this controverts the 
previous statement, To this objection the reply is fast: afi 
aa: afg-All the marks juslly belong to Vishau alone, 
Samvatsara Saratva is the property of Vishou. For 
Samvatsara is four faceal Brahma who is controlled by 
Vishnu and is fitly called. therefore, samvalsarasara for 
that reasons And this Hari as descrihed -in many shruties 
is one residing in Aditya, He is also chakshurmaya; be 
cause he resides in the eye and controlls it. Hence he is 
as in Purnanananda, chakshurmaya; for he is endowed with 
complete power of Vision. (Mayat means full of ’). 

Hari is omnipresent. Still he can reside in a small 
place without prejudicing his omnipresence For shruties like 
aia. afa: aag adari araor fega: up holding the idea that 
Narayana resides inside and outside of it covering the 
whole of it; and smrities like agmem qaiẹa aà Warsrafera: 
‘L reside in side the body of al! beings, and also addacing 
reasons as in agzi waq this incompatibity has been 
reconciled. 

From the preceding Sutra if you import qqq here 
we have aqt: aqq So the whole statement means- 
Vishnu who is all pervasive like the sky, can reasonably 
reside also in small places. 

Further Raghavend:a explains the full implication of 
want faso: “He resides in these respective places, for the 
puspose of provoking their native capacity to action.” This 
is the quotation from Anubhashya which thus makes 
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explicit the implicit purpore of qamaey as impulsion- 
to activity of their intrinsic strength, resulting in its 
exhibition. 

This involves Vishnu in another crisis. Coexisting 
with Jeevas, Vishnu Subjects himself to pleasures and 
pains similar to Jivas. But his extraordinary strength 
and power saves Him from this crisis. The pronoun q 
refers us back to the previous pada and states that the same. 
Vishnu in whom samanvaya was shown there is referred: 
to here as sarvagata. 


TANTRADEEPIKA : 

-So far in the previous pada Samanvaya of all subst- 
antives having for their meaning something other than 
Vishnu was dialated upon; and now in this pada, samanvaya 
of such attributes which are marks is explained. aqa@ 
satma. In this Adhikarana Samanvaya ofa positive 
mark like ‘existing in alt places’ is established. You must 
read aq along with the. Sutra. So the meaning of the 
Sutra is- ağaæ means in all Shruties like ugnent qafta, 
the one stated isqaq means Brahma only, why ? Because 
the word Brahma famous in all Shruties is used. The 
word Prasidha an adjective qualifying Brahma is used to 
show that in the case of Jeevas Such notability to qualify 
them, is denied. 

On this side this will lead to faafaa: (ae 
to be Construed with Sutra) eompatibility with ATT 
is possible only when Brahmaa is meant to be found in 
Praithivee and others; and not possible when Jeeva.is 
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be deseribed at the end, in Skruties like TRAST, The 
attributes mentioned at the end carry much weight in 
Settling the import. 

But Jayateertha in Anuvyakhyana gives another meaning 
because one should not try to refute him when he says that 
Vishna is capable even at a distance to move things to 
activity then why should he be proved to reside in all things 
in order to prompt them to activity by’waking up their 
latent capacity ? this is the objection which is set at rest by 
his other meaning. 

Now this aaqa may belong to Aditya; because the 
Shruti is devoted to Aditya. And it may belong to Jeevas 
as it is said to be aia; and not to Vishnu as argued. To 
this objection thereply is aaran dIt: Read aqa)saaia 
along with this. Here also gq means wor only. Aditya 
or Jeeva baviag contact with body cannot be called 
Sarvagata. For they will be stated tobe Anu or atom 
like; and when both are all pervasive, their Karma also 
will be all pervasive; and Self. hood and concsious person- 
ality which determines the share of pleasure and pain is 
equally pervasive. So this upsets the very argument of 
allotment of pleasure and. pain. The word g (only) adds 
strength to incoherence and unadjustibitity to be found in 
the opponent’s argument, 

. The Sutra, instead. of aqt; has used q ade: with 
significant implication. For this suggests the incompati- 
bility of 4006F, expressed in qasri aTarwi<s, with Jeevas. 
Again Jeevas cannot be so; because H¥qeqqaaTTg. 
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The words gåa gagara and arzteaq which have 
occurred before should be thus changed and construed here 
with the Sutra. In the Shruti gaweqt one is said to bein 
all places like Prethive, This is mentioned as ẹẹ (aema) 
object in the Shruti armii qed aafa; while qrzt< is ment- 
ioned as maf arate). There shareera is not Sarvagata. 
Had it been So Shareera or Jeeva would have been both 
subject and object in that sentence with the verb qafiy 


which is syntactically self contradictory in the case of 
one word, 


But there are very strong marks of Jeeva in that context 
like waqdacq. So the words like agr shouid all be changed 
to mean others than Vishnu. As a rejoinder the Sutrakara . 
says- mafana. The word Brabma has a speciality oJ 
being construed with yq or exclusiveness, So Brahman 
cannot be interpreted as shareera. This exclusive Brahma 
signifies only chief shense which is Vishnu and not Jeeva, 

Again words stated every where mean Brahma eHaRT 
For in Smritilike Geeta it is stated- “oh Gudakesha 
I am Atma residing in the cavity of all beings.” So every 
where that (Brahma) alone (is to be found). Here though 
Smriti is his own words yet as itis reproduction of others 
statement it is quoted here as evidence. Thus you must 
construe in future alsoe 

Again what is stated is objected and then made clear in 
aiara And ga is to be construed with the Sutra. 
Raghavendra dissolives and explains the compound aÑ 


qipa aaa (small) aia: (Place) aeq ay Tea Ta: Stat, 
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‘because he resides in a small place’ agga should bə 
construed here also. ‘As itis stated that he resides ina 
email place like the cavity ofthe heart of all beings; 
(Again waeyqeara means) ‘the Shareera or Jeeva on the 
Strength of Aditya Shruti and the mark of chakshur- 
mayatva is mentioned as Sarvagata’ Therefore Brahma 
every where cannot mean Para Brahma or Vishnu- 
Besides Brahma as controller of the sense (aaia) cannot 
reside in the eyes as he is all pervasive. 


To this objection first Sidhante for clarification asks 
some questions: Do you mean to say that his residence in 
a small place is useless or unreasonable ? The first 
contention is not right For he is meditated upon as 
‘residing in small places and in theeye. Hence it is not 
useless» Nor the second is right: For the all. pervasive 
can reside in a small place like the sky’. Just as the all 
pervasive sky can reside in different places, so also it is 
reasonable to state that Brahman stays in the cavity Of 
the beings. Here some difference between the aasia 
and aera is being reconciled. Already the three types 
of sqrarsare referred to; yet frayzqeara is repeated, to show 
that gqraqr is of the nature of knowledge.  faazazare 
is derived from the root amaia So upasa is some mental 


activity and though it serves no purpose yet itis reasonable, 
Therefore you cannot contend that Shruti is not valid. 
Taking objection to what has been said the Sutrakara 
says datrgifta: gia Fataar, Now garq in the Sutra 
means HATTA; common eajeyment. If Brahma reside 
in.all cavities of the Jeevas like the sky, Brahman will be 
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subjected to common enjoyment with the Jeevas with whom 
he resides. 


This objection is‘ssound- For there is some speciality 
with Brahman, some ‘special strensth. In the Untarnaya 
Adika rana Brahma is said to reside in some Jeevas and 
not all Jeevas as is contended here. Besides here pervasive 
Hari is said to occupy a small place quoting the instlances 
of the sky. 


NYAYAMUKTAVALI : 


In the previous pada all substantives in innumerable 
vedas were affirmed to refer to Vishnu on the strength of 
marks occurring in those respective sentences. Some 
ambiguous marks are now ascertained to refer unmistakably 
to Vishnu in this Pada. 


As usual Raghavendra offers the argument of the 
whole of .the Adhikarana consisting of eight Sutras 
headed by aaanfaaaeag. Really speaking there is ne 
necessity of supplying a thought-link connecting the last 
Adhikarana of the fore gone Pada and the first Adhikarana 
‘of the forth coming Pada. Because there is no such 
expectancy on the part of the enquirer. If expected, it is 
the link of objection raised against what has been previously 
stated. In Aitareya in all beings like Prithivee, Dyau and 
other things, athing is said to reside which is no other 
than Brahma. This thing that is stated every where 
in Shruti is doubted if it is Aditya or Jeeva, or Vishnu. 
The prima facie view runs as follows-the word Aditya that 
has „occurred many times in Shruti, is referred by the 
pronouns vag which has reference to Gray; and as itis 
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said to be its essence, it is a clear mark signifying Aditya. 
There is a Sauramantra beginning with faaearay which 
mentions Aditya. And Aditya is not mentioned as residing 
in Aditya. For all these reasons Aditya only is sarvagata- 
Again there is the most noted mark of Jeeva as mentioned 
in ada: saya; which unmistakably connect him with 
these instrument of knowledge. ‘He is in beings’. Jeeva is 
said to reside in living beings and not in- other things. 
Henc he is said to reside in smal! places, which again 
is the mark of Jeeva. or ‘all Jeevas’ is meant as sarvagata. 
And sot Vishnu as that runs counter tothe marks and 
vedic statements cited. If inspite of these, Brahma is insisted 
to be sarvagata he will be subjected to common enjoyment 
of pleasures and pains with the coexisting Jeevas, 

As against this, the Sidhanta argues—the word Brahma 
used io caiga is used in the famous sense 
of Vishnu in atagqertwapaiay. The chief meaning is Vishnu; 
while other meanings like unive.sal or Jati are only unim- 
portant. This meaning is specified with stress (gẹ) which is 
justified only in its being chief sense. 


Besides io qaatsqetsmat which forms the latter part 
of the sentence we hear complete inaudibility and other 
marks which are corroborated by Smrities like arganit 
qaa adaaraafeda: (atago-20). Then Raghavendra 
conostrues other statements to conform to this truth. 
dacazisaafa: refers to fourfaced creator Brahma» And 
the essence belongs to sarvagata by the rule of Antarnaya. 
This all-residing Brahma without infringing his essence 
may condescend to reside in a small place like the cavity 
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of the heart. The logical soundness is further held up 
producing the instance of the sky. 


The word wat in aẹuata: is used for the sake of med-’ 
jtation. way WaT becomes meaningful even when Brahma 
ig said to residein Aditya Subjugation of the residing 
agent in Sarvabhutas reduces the agent to Similar experi- 
ences of grief and joy along with the Bhutas- But this 
charge is easily waved by his extraordinary power which 
secures Brahma immunity to expericnce of Similar grief 
and joy. 

Again aqiq need not be the mark of Jeeva. qaz 
means controller of senses like eye and ears which fits in 
with Vishnu; who can be the lord over eyasight. Now no 
opposition or contradictions comes in our way. On the 
other hand there is then strong opposition to the inter. 
pretion of the Purvapakshee. For both Aditya and Jeeva 
being atom-like in size cannot exist in many places 
(aĝa). So one who is said to reside in the earth and 
other things ts Vishnu only. The ultimate result is that, 
as there is Aditya cnly in Bhutas and others, (qasr) 


it shows that Vishnu exists in other places than Bhutas and 
hence he can be very well seen to be pervasive It was 
formerly argued that Sarvagatatva that belonged to Vishnu 
as stated in Shruti was all pervasiveness and it was nota 
fair argument. thus contended the opposition side and 
thus refuted the Sidhania side, 


PRAKASHA : 
Teeka does not supply thought link of the previous pada 
with the presen to Reference to othersources has supplied it, 
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Those marks which in the previous pada helped the names 
to have meaningful reference to Vishnu are shown how 
their compeers seek samanvaya in Hari inthis Fada. Of 
couse those marks of the previous pada many not all have 
found access to this pada, For ‘Seleeping in the ocean and 
other marks of the previous Pada are not treatedin this Pada 
for Samauvaya. Hence it is said that only Similar marks 
to the previous ones are shown to refer to Vishnu. And 
similarity consists of marks being components of sentences 
similar to the sentences of the previous Pada, Or certain 
marks that have been good reasons to show that names 
have references to Vishnu in the prevdous Padas Marks 
similar to the afore said marks are treated for Samanvaya 
in Vishnu in this Pada. 


Raghavendra gives an exposition which is both clear 
and comprehensive of what has been stated solong. All 
substantives in all shruties have been proved to have 
Samanvaya in Vishnu though they are known to have 
references to other things, on the strength of those raspect- 
ive marks in those respective statements in the previous 
Pada. Leaving aside the unambiguous marks of Vishnu 
equivocai marks ate chosen to be treated here. 


Now you cannot try to corper us by asking us whether 
we prove the Samanvaya of the marks on the strength of 
of marks or names. Asthe marks are yet to be proved. 
they are still doubtful in their veracity; nor the second 
alternative is safe, for it is affected with mutual depedency- 
For when the validity of the Samanvaya of Names is proved 
the Linga Samanvaya would be proved valid. So there is 
no scope for cornering; for our stand is that unambiguous 


213 


marks and names prove -the Samanvaya of these marks in 
this Pada. 

All this argument melts down to the statement that 
the present Linga Samanvaya adduces reason to 
the Nama samanvaya previously stated or the present 
question rises up as the result of the previous statement. 
So the thought Link is that of cause and effect. Anuvya- 
khyana corroborates this fact. 


Tara fraraeanig 


Here au- objection is raised. In Teeka it is contended 
that the mark sarvagatatva is famously known to belong 
to some other (than Vishnu) because it is found in Aditya 
Shruti. This is not fair, For here wamq means ‘one 
residing in the cavity (of heart) of all beings’. Now this 
sarvazata belongs to Vishnu also» For it is said qyaz 
fafad aqi, So taking into account the similar statement 
in Aditya Shruti, this mark residing in the cavity of beings’ 
comes under the catagory of ‘marks famous for belonging 

_to both (Vishnu and others): and not only to others. Jus, 
an instance is quoted. Jn Bhumadhikarana ioar areata 
WaT Prana is said to have Bhumatva at the beginning- 
Then in ‘Facog ray eat wyja the same Bhumatva (greatness) 
is said to belong to Vishnu. Thus Bhumatva is common to 
both Frana and Vishuu (Saas aiig). Similar is the 
case with sarvagatatva. 

This is not correct- For there is difference between 
the two.. In the instance quoted it is agreed by the Purva 
paskee both at the beginning and in the Similar Shruii that 
Bhumaiva belongs 10 Prana and Vishnu, Hence it is said 
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to belong to both Prana and Vishnu. But it is not so 
here. Forthe Purva pakshee has never agreed to the 
opinin that Sarvagatatva belongs to Vishnu. Hence itis 
not ubhayatra Prashidha. 


But if this is insisted on, then there will be the same 
objection in the case of ‘Jyoti in the cavity of the heart’ 
{in Gayatri Adhikarana) which forms the topical statement 
(fayaqiqa) and introduces awaited (residing in a small 
place). Butif objection is possible based upon whatever 
immediately precedes it, it must be expressed. Here when 
Bhashya and other sources are consulted, it is found that 
objection based on the previous Adhikarana is possible, 
Hence its necessity. 

But this is not reasonable. For this sort of objection 
is possible even in the third Adhyaya in the third Pada 
‘Hence non -mentioning of such an objection is counted as 
serious Omission-But when thought link with the previous 
Adhikarana is not possible as they are in different Padas 
then there is no point in objecting the omission. 

lt is stated in Tantrachudamani that there jis no 
thought link between the last Adhikarana and the first 
Adhikarana of the coming Pada. If there is such thought 
continuity then there would be no division of Padas. 

But this is not a sound objection. For the division of 
Padas can be based upon difference in subjects 

The subject of the Adhikarana is Sarvagatatva. The 
doubt is whether this sarvagatatva belongs to Aditya and 
Jeeva or Vishnu? Then -sgain whether Aditya in the 
previous sentence ajae ANTE: ) refers to Aditya or 
to Brahma ? Then again for this purpose we must settle 
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if Brahma in wetager is used in its primarry meaning or 
secondary meaning? Then again if akasia fits in with 
Brahman or not ? 


Ragavendra now relates the objection side with judge- 
ment side and makes clear the purpose of this sort of 
discussion. Residence in a small place’ (a¥etped) 
is residing exclusively in the Bhutas and no where else’ 
This meaning we get on the strength of the word aT used 
in way. Ifthis aeqstaea does not fit in with Brahman’ 
then the word Brahman unavoidably shall have to be 
supposed to be used in the secondary meaning. As this 
does not run counter to the previous sentence; Aditya in 
this sentence to the topic of the sentence Then the pronoun 
TIT in wayear refers to Aditya and naturally aqua 
belongs to him, 


But when awatea fits in with Brahman, then the 
word Brahma havirg nothing to counter act, does not 
connote the secondary meaning and hence the previous 
sentence cannot have Aditya for its topic. Hence Vishnu 
alone is agna This is the net result of this discussion 


and as it is clearly evident it is not mentioned. 


Now this discussion is based accepting the primafacie 
view to be Aditya assarvagata If you want to follow 
the same discussion accepting Jeava as the sarvagata 
in the prima facie view then the discussion runs with a 
littte modification. The doubr is whether Jeeva is sarvagata 
or Vishou’? Then the Pronoun wae in aagana refers 
to what is going to be described or not- Eeven if it refers to 
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what is going to be deseribed de aeqtaeq and others fit in 
with Vishnu or not ? For that purpose does age (in 344a) 
‘mean having eyes as instruments’ or ‘being the controller 
of the eye; the other gaps should be filled in by guessing. 


Now the Purvapaksha or objection view begins that 
-Sarvagata is Aditya; for gaeq refers to Aditya and he is 
ta. Now a counter objection is raised against this Purva- 
paksha that sarvagata cannot be any other than Vishnu. 
For Aditya deno'ing popularly some other than Vishnu 
may be made to denote Vishnu according to the rule 
enunciated in Antaradhikarana or the rule of mastery over 
the cause of application. But in Antrardhikarana there 
was the mack of ‘sleeping on the ocean’; while here there 
isnosuch mark. The word Ganga in the expression 
‘cowpen in the Ganga’ means the bank of Ganga; for there 
is the absurdity of a cowpen being in the current of the 
rivere Butin a similar expression ‘Afish in the Gangas 
Ganga cannot and does not mean the bank of the river’ 
For here there is no such incomptibility or absurdity. 


But this argument does not stand. For the cause of 
applicability in Aditya does Not depend upon apy other 
than Vishnu Hence Aditya in its primary sense is Vishnu. 
Even many shruties containing Aditya cannot help the 
case. For Sbruties having Vishnu in its primary sense 
conclusively prove that Aditya is Vishnu- 


But in those shruties there are words like aq and 


others and the rule of samanvaya proves that those 
savitru and other words connote Vishnu and not the 
synonyams like Aditya and others connote Vishnu. This 


is not reasonable for in that context the word afefa is not 
occuring, Hence in the coming Adhikarana it would not 
have been proper to doubt whelther the word afefa has 
any other applicability. Besides it runs counter to the 
iine of Anuvyakhyana ‘Raaja ag weafifafada: I 
fasaha aagi". All words meaning the remaining deities 
onthe strength of the cause of applicability connote 
Vishnu. 


Thus goes on the argument to controvert the objection 
view that Aditya means the sun or Jeeva. When already 
‘it is firmly established that all words meaning the deities 
convey Vishnu as the primary meaning, then there is no 
scope for the Purvapakshi to raise his objection» 


But the Purvapakshi is justified in raising the afore 
said objection (sarvagata is Aditya or Jeeva and not 
Vishnu). For the following three reasons- 1) Though as 
explained the Aditya Shruti is capable of another meaning, 
yet in Jyoti statement the context is clear and unambiguous; 
‘and Jyoti Shruti and exclusive mark of Aditya get strength 
of exclusive application. 2) No doubt formerly words 
had been proved to refer to Vishnu, yet it was not explicit 
if that was the primary sense; and the doubt was still 
lingering if it allows another sense; and it was itself 
exclusive in application. 3) Now this samanvaya does not 
come under the perview of the rule or Nyaya quoted. Thus 
for these three reasous shruti (Aditya shruti) is exclusive 
and the Purvapaksha rises up with the flare of success. 

After a full fledged discussion again itis proved that 
the Purvapaksha has been legitimately ratsed. For though 
Aditya and other words belonging to Devata elass, have 


218 


been shown Sanmanvya in Mari; yet they have not been 
shown as having that meaning as the chief meaning, 
‘Nyaya Vivarana also corroborates the same meaning. There 
fore the Purvapaksha is justified. 


Now begins the Sidhanti. In Purvapaksha it was said if 
sarva gatatva belonged to Vishnu for which the word Brahma 
and the mark Ashrutatva are adduced as_reason they are 
found to denote Aditya; and hence that is the unimportant 
meaning. So it does not connote Vishnu. Now Sidhanti 
contends that all those reasons shown to denote Aditya are 
favourably disposed to connote Vishnu. Hence Aditya 
Shruti does not stand opposed to Vishnu-meaning; and 
the word Brahma now uninterrupted signifies the primary 
meaning and not the Secondary. On the strength of this 
Brahma in its glorified meaning, Sarvagata in its assocjation 
with Brahma, means Vishnu. This is the out line of the 
argument of Shidant- 

It was argued that the Shruti had for its topic Aditya 
1) on the strength of the mark ‘Samvatsara sarvatva’. But 
this is not correct For the word ‘Samvatsara’ means 
‘Prajapati’. in its secular and sacred sense. And one, 
superior to him is Vishnu. ( azatz). 

Javing the coordinate aq in agaaga, saatat aft 
‘there is no one popularly Known; yet there is Hari know 
in Shruti. The word Aditya again is known to mean 
Brahma. For itis one of the thousand names of Hari. 

“All people favourably turned to” is the mark of 
Surya. But just as fargay: means #7 in every house; 
so also get get afa afen wafa does not mean that 
every man is favourably turned to Aditya but to the one 
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immanent in every Purusha, Mere there is reference only 
to ‘immanence’ and not to ‘Abhimukhya’ or ‘face respect 
fully turned to’. Even if the latter is meant, it is the orb of 
the sun that can claim this ‘Abhimukhya’. Deity sun is 
far away from the orb; still ifthe god sun can claim 
this Abhimukhya, equaly well Vishnu that is immanent in 
its can claim it- 


Thus when the mirks are disproved to refer to Aditya 
the sacred referenee to Shruti is disproved. The whole 
can be explained thu-. As will be explained later Brahma 
Shruties prominetnly prove that they refer to Vishnu as 
their main import. Aditya Shruti comes under the perview 
of the method of interpretation adopted in Antaradhikarana 
and hence refers to Vishnu. 


But if Brahma Shruti is chiefly concerned here and on 
its strength Aditya Shruti is forced to refer to Vishnu; 
then if this is proved to refer to Vishnu, it would remove 
the detractors and Brahma would mean Vishnu This is 
the logical flaw known as mutual dependence. But it cannot 
be argued that the real detractor of the sense of Brahma 
is MH {Hee or ‘residing in a small place’ and not Aditya 
Shruti as contended before For even Shruti is said to be 
exclusive. 


This whole contention is baseless. For mutual depend- 
ece connot be proved; because the word Aditya yields 
scope to the sense of Vishnu on the strength of the 
usage in Shruti ‘anfaemorfaufiea: and this does not 
depend upon the ascertaimment of the chief meaning of 
Brahma. Hence the circle ef mutual dependece will not be 
complete, 7 
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Besides Brahma Shruti is the coneluding Shruti 
(eragrx) and Aditya Shruti is at the beginning (yq=a), 
Hence Brahma Shruti gets preference over the upakrama 
Shruti, And all the marks that revive Aditya Shruti into 
life are interpreted other wise to Suit Brama Shruti Now 
the mark of ‘possession of eye sight’ easily signifies surya 
to be Aditya and not Vishnu. But this comes withthin 
the perview of topic of Antaradhikarand and according 
to the rule it can be easily made to signify Vishnu. 

Even in Surya Mantra Surya is called Atma; because 
he receives all things and absorbs all things in him at the 
time of Pralaya. Hence it is a sure mark of Vishnu as he 
is said to be the controller of all. 

As aa itself is shown to be Brahma aaia which is 

used to signify Jeeva gives scope to the probability of 
signifying other referents, aang may signify Vishnu in the 
sense of ‘having a parfect Vision’ or ‘being the master of 
senses like the eyes.” And qeqdq is not Jeeva; because he 
cannot be modification of a@qẹqg or eye. 
_ Staying in small limited spaces cannot come in the 
way of his being in all places. For it isa truism that one 
being able to stay in small places cannot stay in all places 
Here Raghavendra cites a beautiful instance. Just as one 
who pronounces one letter after another is able to recite 
the whoie of the Veda, and not one who does not recite 
a singie letter, so also one who is fourd staying in a small 
place, can claim to be found in all places. 

But here he is said to reside in Bhatas and hence he 
can claim to be found only in them noi in all. This object- 
“ion is hasty. For he is said to be in Bhytas and not, in 
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Bhutas only; and that too for the purpose of meditative 
worship. 

Again Vishnu or Brhama is said not to reside in Aditya, 
Hence Sarvagata must be Aditya. -This doubt or objection 
must have been cleared long ago. But context casually 
treats this objection with much benefit, Vishnu is said to be 
Sarvagata and Sarva or all includes Aditya also- So there 
is no exchusion of Aditya, 


But the objector makes his position clears Here Vishnu 
is not said to reside in Aditya particularly. This clarifica- 
tion makes his position still more insecure- For further 
quotations show that Vishnu is in all beings. And he is 
also called by all names. Hence one who reasides in Aditya 
is called Aditya by name. 

Thus qateq or residence in a small place is shown 
justified by stating thatitis exclusive in experience and 
hence overrides the claims of Aditya Shruti being stronger 
in application. This is accepted as main in meaning and 
has other implications, which like aqeqzarz strengthen the 
cause of Aditya, with the support of words in Shruti and 
hence are injurious to Shidhanta- But the remaining part 
of Sutra viz eqimafaaraeata confront boldly the opposition 
and in its support the Teaka is explained. 

Now the services of the ether Sutras like rantaa 
fafafa raaa and others are sought and Shruti and 
Linga and others that are favourable to the Shidhnnti are 
enlisted. Thus Sarvagata cited here, is proved to be Vishnu, 
setting aside the claims of opposition that Brahma cannot 
be used in an unimportant meaning when the important is 
possible of application. 
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Besides on the grouuol that Jeeva also can be justly, 
called ‘unheard of? and is also said to be agda, if he i is. 


-called Brahma in a subordinate sense, an exclusive state- 
ment wH] have no meaning Since there is Vishnu other 
than Jeeva, who is Brahman in the principal seuse and 
there are others like Jati and others which are Brahma in. 
the minor sense. And hence there is nothing to exclude: 
But ifyou admit Vishnu to be chief meaning of Brahman, 
as there is no other chief Brahman., exclusion of others 
as the chief meaning of Brahman is possible. 

Again atom like Jeeva cannot jusily claim ubiquity. 
Here we must understand all the implications of this state- 
ment to know its full significance- If all the Jeevas indivi- 
dually claim ubiquity. then each Jeeva is subjected to 
enjoyment and suffering available in ail bodies. But some 
circumstantial evidence is called forth to refute this charge of 
unwanted and undeserving experience of others’ pleasure 
and pain. Jast as Jeava on his return journey from heaven 
or hell to this world before entering mother’s womb to 
get his body, makes a short stay io a body that is the 
produet of other’s activities, and that is identified with, 
himself by a second Jeeva, and is not subjected to pleasures 
or pains inherent in the body; So also this atom like Jeeva 
though residing in all bodies need not be subjected to 
the experience of Pleasures and pains which are the 
products of others, activities. For the rule is that one is 
subject to those experiences which are the effects of one’s 
activities, in a particular body, which again is the accumi- 
lated of effect of one’s activities in a former birth. So the 
stay ofa Jeeva in other bodies need not ential on the guest 
Jeeva the sufferings of the host Jeeva. 
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But this leads to another puzzle. If all Jeevas since 
eternity reside in all bodies, then there is no orderly assign- 
ment of activity to any Jeeyae Why! the activity through 
the body of which one feels that is his own belongs to 
him. This may be the rule of assignment or even when 
pleasure and pain cannot be traced to any one’s activity 
yet they belong to that body in which one entertains pride 
of possession. 


But even this argument leads us no where. For as 
Jeeva is living in all bodies since eternity, he also feels 
pride of possession as regards all bodies- And the question 
of assignment of Karma and allotment of pleasure and 
pain remain as before in chaotic condition. 


As for the question of a short stay of a Jeeva in a plant 
before he enters the mother’s womb and his eligilility 
to enjoy and suffer from the experiences of the plant, the 
clear answer is that the Jeeva that enters the plant; and the 
masters of the respective senses bear no relationship with 
all those bodies, and hence that jeeva has no occasion or 
cause to suffer the plant’s ills of life» 


The same question arises with God or Iswara who is 
immanent in all bodies and still claims immunity to the 
pleasures and pains of the bodies in which he resides. But 
God claims immunity from these ills of the bodies on the 
Virtue of his extra-ordinary strength. Otherwise he also 
sails in the same boat coming in contact with all bodies. 
The Sutra data ia: gfain explains this very 
question in respect of God. 


But the opponent who accepts Jeeva to be Sarvagata 
shall have to explain certain other difficulties. For this 
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Sarvagata in other Vedic Statements is referted to as objec, 
of knowing and telling and Jeeva as the subject of those ` 
activitiese This is mentioned in the Sutra HARTA TT. $ 
So Jeeva who is different from the Atma ihat is Sarvagata, 
cannot be Sarvagata- But the same Jeeva cannot be subject 
and object to the same verb. For gencrally subjectness and 
objectness are ineowpatible in the samething. aA aaf 
and anma ata agaga. illustrate the fact, no doubt, 
that both are compatible in the samething. This is yet 
an exception and it is accepted as exception on the virtue. 
of identity of both the subject and object, as the referent 
is the same in both aj and xag. But in the present case 
Vishnu is sarvagata and yetqy also may be made to refer 
to Vishnu. The Geeta statment that sgrana ag 
yaraafera: corroborates this very truth. 


Next chandrikara takes up the question of meaningful 
sequence of the Sutras for review. He must show consis- 
tency and continuity in thought development in the Sutras 
of the Sarvagatatva Adhikarana, The first Sutra (ada 
afaatttar) is first because it introduces the ‘reason 
given in the topical statement (gata agati wad) and be 
cause the reason givenis Shruti. The second is next to 
the first because it introduces Lioga that is mentioned in 
the next sertence. (fafaga) faafaa either means 
tft to be mentioned’ or ‘to be mentioned in future’ Hence 
agaaa and others being at the conclusion (avaz) 
gather strength over the opposing evidences: 

Or vedas are authorless; hence there isno desire to 
tell. So fafafa means “#he purport’ of the Vedas, 
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Hence “as shritties ‘express ‘Their inability to approach, ’ 

““beyond- “the reach of hearing’ is the purport of shruti and 
tit: is'not unreal or false, as contended by others. 

‘Inthe third, after presenting evidences of shruti and 
“Linga in support of the theory, the sutrakara exposes the 
“flaws in the arguments of the opponent. ‘In the third the 
‘dnner flaw is exposed and inthe fourth the outside flaw i is 
brought to the rrotice. 

‘In the third, satvagatatva or all pervasiveness is absolu- 
ately incompatible with atom tike nature of Jeeva» In the 
- Sutra Jeeva.is catled.shareeri, in order to show that Jeeva 
cannot be ‘one without body’. 

In the fourth; oomes the outer contradiction after the 
inner incompatibility. ‘Though Sarvagatatwa is compatible 
-with thesnatuce of:Jeeva, the remaining part of the sentance 
pats forth and assigns to it both -subjectiveness and 
slobjectiveness’ (W4H745I12aTA) which is impossible in Jeeva, 

--Raghavendra‘shows an objection’ raised against this. 
Forin the thied -Sutra itself some ‘incompatibity is shown 
-without reference te.any particular type. ‘Hence the ‘incom 
--patibility, of bothi being a-subject and object in:-Jeeva might- 
„very well haye been shown in the third Sutra only. 

But:the fourth Sutra refers to outside self contradiction 
cwhilethethird Sutra refers to the incompatibility of Sarvaga- 
- tatya So it does not refer to incompatibility due to the fact 
:that one and-the same (Jeeva)-is both subject and object. 

. Now the fifth is mszfastsrga. But this'ought to have 
o been the second Sutra. Forin this Sutra, the word Brahma, 
“which as well might refer to Jeeva is shown not to refer, to 

“Jeeva, Yet it is ft to'be ‘the fifth Sutra. For it is true 
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that generally the state of being subject and object pleads 
for difference between them. But asa case of exception, 
the relationship of Subject and object, may be consistently 
found in the same Jeeva. Yet when there is exclusive 
assertion that ‘he alone is called: Brahma’ there is no 
scope for exceptional reference to one . Jeeva, Thus this 
Sutra is fit to be fifth. As this is not an independent 
reason adduced, no q is used in the Sutra. 

In the Sixth Sutra eàs, smritl is quoted to corro- 
borate, after Shruti was cited in the fifth to prove the side 
of the Sidhant- And in the Seventh when by the corrobora- 
tion of Smriti it was proved that this all pervasive has a 
very small place to reside in, it was found that just as atom 
like cnnot possibly be all pervasive, so also all pervasive 
Brehma cannot consistently be residing in a smal place. 
This inconsistency in the tenet of the Sidhanti is removed 
in this Sutra, ting the instance of the sky (edimaq;, This 
is cited ‘for the sake of meditation’ and thus supplies ‘the 
purpose’ of the statement that. ‘it resides in a small place’. 


In the eightth it is discussed that no doubt like the 
sky al! pervasive Brahma also might reside in a small place 
But Brahma is not insentient like the sky. Brahma is 
chetana, sentient. So he will be subject, So he will be 
subjected to the. experience. of pleasure and pain when 
Brahama resides in the small place like the heart of a:living 
being (awirsrfta:) This is really harmful to Sidhant 
and this oppositlon is sucessficlly refuted in this Sutra, 

Now chandrikakara quotes the interpretation of Shan 
Kara and reviews it critically, The topital sentence chosen 
by Adwitiis- emagdta alata: gro MÅNA: aera aeT: 
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„from chandogya,.third Adhyaya- ‘‘Let him form a resolve 
and meditate upon Him who consists of mind, whose body 
is Prana, whose form is Light and whose will comes true.” 


Now the.question arises who is this that is to be med- 
itated upon. Is he Jeeva or the individual sou? or is he 
-Brahman ? Bhamatikara presents the purvapaksha or obje. 
ction thus It iş the Jeeva that is endowed with the attri- 
butes of mind and breathe For Brahman is pure and has 
no attributes, much less mind and breath. For Jeeva is 
made np of causes and effects and hence has the contact 
of Mind and others. But Brahman on the other hand is 
stated to have no mind and breath (arsena) No 
_ doubt the sentence ‘everything is said to beBra hman’ refers 
to Brahman yet it is not the object of meditation in the 
sentence sigta For tbat sentence establishes ‘Tranquility’ 
and puts it as the reason for upasana, by reciting the 
Sentance asigi. All this world consists of Brahman, 


as itis born of Brahman and is absorbed by Brahman. 
Therefore one should get rid of attachment, detestation 
‘and’ be tranquil to naditate upon. In the tnjoinment 
‘the one should meditate upon is naturally and syntactically 
related to Jeeva, as its obj act, as it is mentioned im the 
same context to be made up of mind and breath, Therefore 
it is not proper to connect it to Brahman mentioned next. 
The attributes ‘True will and others which are found 
consistent withthe nature of Brahman, may be aligned 
with Jeeva as both are identical- 

To this opposition’s view the Sidhanta according to 
. Bhamatikara presents the refuation. Now the object of 
| meditation is said to` be guage (910; TAL sea) he to 
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“whom Pratia is the body This pronoun-‘he”in the ‘componud 
“refers to the nearest noun (aq agzi) Brahman. Hence 
Prana shareera’ is Brahma HAA also (as WAZ has many 
-‘meanings) may mean Brahman’ along with Jeeva. And 
“hence there is no special reason for preferring Jeeva‘to 
-Brahman- ‘True will and others’ are “attributes -which 
-conform to the nature of Brahman and not to Jeéva- Really 
speaking giafaiag has some other contextual reference, 
yet that will satisfy the querry öf who the’object of medit- 
ation is. Thus Brahman is the object of meditation. 
The attributes ‘of Jeeva will not come in the way of this 
‘interpretation. ‘They conform to the nature of Brahman 
also as both Jéeva_ and Brahman are identical. The reverse 
of this is not possible. (migdia means erigit. or aaria 
you should meditate or Worship meditativély,) f 


: ‘Raghavendra explains the. logical fallacy i in the argu- 
“ment of the Advaiti- For in our interpretation we can 
‘Gite'a topical sentence which is in conformity with what has 
` preceded, which “affords ground or seed for. doubt 
f and prima facie view, and which is heid up by aspecial word 
‘of the same sentence. “Under thesé circumstances it is.not 
“proper to quote. a sentence which is bereft of all these 
benefits. 


< You should, not counter-argue that my sentence ‘also 
„has such words as qcaqaeqed which attributes - belonging 
to Brahman create scope for doubt. For qa@tqq.and, others 
„that come before amanet and others -may allow other 
-interpretations according to the rules of interpretation 
_adopted.in araaqarfaacy and may allow. the ‘successor 
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amaenn to override the claims.of the predecessor 
Ralagerand others by contradicting their meaning. No 
doubt even if the predecessor coming first has a priority 
over:the successor yet the. successor being numerous and 
pertaining exclusively to that meaning gets an upper hand 
in this dialectical fray; and the predccessor having other 
outlets of meaning is easily led to mean differently- 

In the Previous Adhikarana when. you found upakrama 
and upasumhara (beginning ard end: agreeing to gether in 
having one sentence with one purport, then you- indueed 
the marks of. both Jeeva and mukhyaprana to: mean 
Brahman only. So also here. the.beginninng is afaq ga 
qar and the end is gagag aata and others are to be 
induced to mean Brahman. And: So there cannot be any 
difference in meaning allowing Purvapaksha to thrive. 

The Advaiti while establishing Sidhanta of this Sutra 
said that the attributes of Jeeva are Super imposed on 
Brahman; this is not reasonable For when the Substratum 
of. illusion viz the rope is apprehended. with its peeuliar 
characteristic viz ropeness, teribleness of a snake cannot. be 
imposed upon the rope...In the same manner when Brahman 
-is apprehended with his- innate characteristic viz Satyaka- 
matva, then the attributes of, Jeeva (Manomayatva) cannot 
be imposed upon Brahma. 

No, doubt when there is the (mis) apprehension of the 
superimposed attributes of a sanke, there is the Substratum 
: ‘ropet. -But when the subtratum rope is apprehended with 
its ropeness  then.there is no snake which is super. imposed, 


But the apprehension of Brahma is only -verb.l and 
indirect knowledge. born of shruti and not direct realisation 
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Hence it cannot counter act superimposed attributes - of 
Jeeva. The.conch shell, naturally white is seen to be yellow 
on account of the effect of bile. But mere inference of 
whiteness of the shell does not counter act the supere. 
imposed yellowness of the shell. Only direct perception of 
the while shel} disillusions man and yellowness ceases. to 
be perceived. This is Advaiti’s contention. 

But this contention is not logically sound. For we do 
admit that the knowledge of Brahma attributes like 
Vpr is indirect, still it can counteract indirect illusory 
knowledge:‘of atomic nature’ is derived from verbal know- 
ledge and hence indirect-So this is not conditioned illusion: 
And in Adiwaita system ‘such statements refer to Brahma 
qualified with such attributes as amiat, And this quali- 
fied Brahma and Jeeva are both superimposed on pure 
Brahma (attributeless ) Then how can Jeeva aad Saguna 
Brahma be in the relationship of (one) Super imposed and 
(another) substratum ? . 

But it is like this:- q: ag perm: ats tara. In this state- 
ment that which is the Substratum for the superimposition 
of satyakamatva. is the substratum also . for the superim- 
position of Aneeyattva- It is Jike the statment- that which 
was the trunk of the tree in the anthill, is the man.. 


This is not tenable. For just as dreadfulness with refe- 
rence to rope is false, so also Manomayatva with reference 
to Brahman in the Shruti, shall have to be false or invalid- 
Besides this statement is accepsted by the Advaitin to 

` presenibe worship of Brahman endowed with that attribute- 


But the A dvaitin contends that monomayatva and 
other attribu'es io Brahman are emperically true while 
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Satyasankalpatva and otheres in Jeeva are apparently true 
or illusory. when shruties can continue to be valid with’ 
émperical truth why force them to be of apparent truth 
amounting to almost great invalidity. 

This contention leads him no where. For Brahma is 
said to (asro) graat: TT?) .be one without mind and life, 
Therefore even in Brahma these attributes, as they have no 
existence at all, are illusory. And in Advaita system af 
the attributes of Jeeva also are accepted to be emperical or 
Vyavaharika the attributes of Brahma must be unreal- 


This includes many more logical flaws which may be 
presented as follows. It was declared before, that, atomic 
niturewas attribuled to Jeeva and hugeness or Jyayastva was 
attribured to Brahma- Even this statement is not tenable. 
For aietara declares atomic nature of Brahma com- 
patible with his unlimited hugeness. If those contradictory 
attributes are found irreconciliable in Brahma, then we 
shall have to accept Brahman’s littleness as it first occurs 
in Shruti to the exciusion of hugeness which occurs liter in 
Shruti. But really hugeness of Brahma is compatible 
with his. littleness as great pandits of vedic lore have 
successfully shown, in the case of the sky. 


Thus Advaitin cannot set up his Purvapaksha and 
Sidbanta cogently. Now chandrikakara proceeds to show 
that Advaitee’s interpretation of sutra also is not 
aceeptable. 


‘Raghavendra summarises for us the whole of the 
‘argument:of.the Adhikarana so that we may be able 
to follow the- refutation of this interpretation of the 
Advaitin. ‘Jn the first Sutra ‘that which is to be meditated 
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upon as. having. the attributes of _Manomayatva. and others 
is Brahman’ should be. taken for granted as a thing to be 
Proved Sadhya’ for which the reason adduced is that ‘the 
attributes which form the import of statement viz.. Satya- 
Kamatva and others’ fit in with Brahma (fafaa) 
They do not ft in with Jeeva (qaqvaega aréiz:}. In the 
Vedic statement uafaa: Sea afa aafaafer as Brahman 
is mentioned as object by the word waa in the accusativ® 
case; and Jéeva is mentiohed as subject by the word: 
afada fia fer ‘in the nominative tase, the embodied Jeeva 
is not the object of meditation. For a special word is used 
for Jeeva ina different vedic statement of the same context: 
“amalfeat watar....va TTT geet fervaq:” Here words 
signifying Jeeva and Brahma are used in different cases 
one in the nominative case and another in the Locative 
case. The statement in Geeta $squ: anami also confirms 
this view, An objection that all pervasive Brahma cannot 
be ina small plac? is not sound For Brahma is to be 
visualised in the fotus-like heart and hence he is said to 
reside in a small place and he can do so, like the sky 
which can also be smaller then an orninary needle. If 
again Brahma is doubted to be liable to affection of joy 
and grief on account of his stay in the heart of Jeeva, it Is 
discarded by stating that Brahma has speciality of immunity 
to sins and blemishes. 

Now this interpretation is critically reviewed step by 
step, by chandrikakara. But Raghavendra enters into the 
course of criticism only when the former asks us to:imagine 
draw backs in other sutras, ourselves In the sixth this 
Advaitin quotes Geeta as we have seen gaat: aa anal) 
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Here Jeeva:that is mentioned im the- genative case is ascert- 
ained to be the resort and:is different from Brahman that 
is mentioned here in. the nominative case (gaqz:); Hence 
this Smriti with the other. Shruti of the Sixth Sutra is- 
already forestalled by the fifth Sutra and thus the Sisth is 
rendered redundant. 


If in the seventh Sutra it is stated that Brahman being 
all pervasive cannot reside in a-smal! place like the heart of: 
Jeeva, those attibutes. are reeommended for meditation, 
then in the same manner why not argue the reverse of this 
that the attributes like greatness not compatible with the 
nature of Jeeva may be recommended for meditation; and 
this naturally leads to absurdity. 


Some on the other hand interprest the Adhikarana thus, 
The vedic statement ajaga is about Brabma. But 
mágia only restates upasana or meditation and through it 
enjojons the quality of ‘Tarnquitity’. Hence Brahman. is 
not the objcct of meditation. Only the sentence RAJHA 


supplies us Jeeva as the object of meditation. Thus two 
different topics are accepted by Purvaksha, by others» 


But these contend that this sentence ‘one being tranugil 
should meditate upon sarvatmaka Brahman? enjoing 
meditation and the sentence sagata in order to enjoin 
-qualities like nawaza only restates the former enjoinment. 
Therefore the meaning of the whole sentence is “The 
Sarvatmäka Brahman should be meditated upon as having 
the quality of qayaaea.” Thus they bring about unity in 
the sentence, 
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So if the word Brahman’ signifies Jeeva then he should 
be meditated upon- -}f on the cther hand it signifies 
Brahman then let Brahman be meditated upon, with that 
quality. So the topic of discussion naturally happens to 
be whether the word Brahman meaus Jeeva or Paramatman- 
The Purva Paksha is that the word Brahman means 
Jeeva and not Brahman. And the Sidhanta is that the word 
Sarvatmaka Brahman means Brahma only- Accordingly 
the Sutra also is’ interpreted, . =: 

Why the word Brahma should mean Brahman is 
explained thus. The Sutra supplies the reason as sfaarq 
taraq “Because it is stated as famous.” What is stated as 
famous? The cause of birth and others. The Sarvatmaka 
is well known to be the cause of birth and others”. Thus it 
is syntactically connected. The word ay siguifies the cele- 
brity of ; Sarvatmya and the ward gfa shows the reputation 
of Hetu or cause of Creation- And the whole Sutra means- 
“Because gff means èg and only a wellknown thing is 
raised to the status of a Hetu,therefore the cause of creation 
is known to be famous; Therefore both Sarvatma and Hetu 
are stated to be famous by the wotds wa and xfa 


Now the whole interpretatian consisting of Purva 
paksha and Sidhanta is refuted. Here in your interpretation 
in the other sentence Brahman is not known to be the 
cause of creation -For the Purvapaksha is possible as the 
one mentioned in qatar also can very well be Jeeva, if the 


one meationed in CARSEAT as cause were Jeeva. 


Even the Sutra interpretation is shown to be unwarr- 
anted. For if you waant to prove that what Brahman means 
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is both Parabrhma and Sarvatmaka then the vedic statement 
would have been adaa and not adwag. No doubt gàn 
is there to mean ‘in the whole. of the world” But there is 
no word to mean “what the word Brahma means is Brahma 
only” and it shall have to be taken for under stood 


Other Sutras of this Adhikarana also should be criti. 
cally reviewed in this very manner. Raghavendra takes the 
Jead and shows the method of refutation of other Sutras’ 
He begins with faafaa: The qualities that are to be 
mentioned at the end (saeagrz) like aAa and others 
chime in with Paramatma only and hence the one mant- 
ioned here is Paramatma. As they do not fall in with Jeeva 
he is not Jeeva or the embodied Becuse Brahma and Jeeva 
are mentioned as object and agent (ga: Sea afrdafaa few) 
as.one is to reach and the other is to be reached. Again 
both are mentioned by special words one in the Locative 
and the other in the nominative (mafaia). So he is not 
the embodied Jeeva, 


But this interpretation does not run on the right lines, 

For the qualities that are going to betold accord with 

Brahman and hence itis implied that they do not fall in 

-with Jeeva. Consequently the third Sutra becomes redund- 

ant; And such cases of redundancy aad repetition can be 
- exposed in many other places also- 


But Again in the Sutra spayptpecang, littleness or auplqeea 
‘is attibuted to Brahman and his littleness is conditioned 
‘because it is measuerd by the dimensions of the heart of 
¿man in which Atman resides» Then Jyayastva also is 
attr:buted to him which is unconditioned, or natural, For 


236 


no such condition is mentioned. for his: greatness or 
Jyayastva. 


This discrepancy is not real Forhe himself in his. 
Bhashya says— syarga Ayoma. Now this Hrid- 
aya or heart brings about littleness of Atma ‘which is Jess: 
than a mustard seed and hence itis. unconditioned- For a 
condition is that. which settles- the dimension of a thing: 
Now Hridaya is the condition for.Atma’s littleness. But for 
Jyayastva there is no condition.Prithivee should not. be cons: 
idered its condition for Jyayastva. For Atma is said to be 
greater than Prithivce. And that Prithivce is a standard 
which measures the greatnen of Atma and not thecondition 
which measecres ils dimensions. So that which is greater in 
dimensions cannot measure the dimonsions of one that is 
less. So Hirdaya cannot measure the dimensions of Atma 
that is less than Hridaya. Hence Atma is not conditioned for 
hridaya connot condition it. Besides littleness and greatness 
cannot be found in one thing and when one is contradicted 
and proved false the other, some how can be passed fora 
conditioned. thing. But the controroity of the two can 
-very well be reconciled. For Jyayastva as against Aneeyastva 
‘does not mean largeness in dimensions or hugeness; but it 
means Praiseworthyness. For the word Jyayan may be 
derived to mean largeness in volume afer and greatness 
in merit, gareg. So littleness and praiseworthyness are 
-compatible and hence littleness is natural and not cond- 
itioned. This is accepting the antagonist’s position- 


But really speaking we aecept that littleness and great- 
. ness are natural as stated before, still there is no opposition 
-or incompatibility. between them. -This also silences thè 
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“@onterition that the’ first ‘two Sutras forhi an Adhikaraiia. 
There ‘the doubt ‘is entertained whether Jeeva is the one 
“having manomayatwa or Shiva. Because he is referred’ to 
as wandering from the earth to heaven. ‘he is said to be 
Jeeva. Butlas-it is sait df him i(adaferéaa) that he 
‘should be «worshipped às the universal cause, he ‘is Shiva 
-and not-Jeeva.. This is the process-of. his; Puavaprksha and 
Sidhanta argument. . 
__,_,, But this is not to the point, For it is Mahavishau that 
“is ‘Manomaya and none else. If two Sutras alone constitute 
the Adbikarana: and if FATT: ‘and other sutras do’ not 
form This Adhikarana Sambhoga Prapli and others do not 
enter ‘into this Adhikarana‘either as dobuts 6r‘as-explainat~ 
ions and hence there:iswo scope to:arrive at the confirmed 
conclusion. l 
The other .six Sutras. forming. a- Seperate “Adbikarana 
_ argue thus:~These have the topical statment ‘qfq fagaeat- 
aat aaa fNaN=TQd 1 arya, wed- and entertain a 
doubt whether the person denoted by Narayana.is Vishnu 
of universal essence or Shiva. Then in Purvapaksha. Vishou 
is said to be Narayana having the exclusive mark*of 
‘Spesidence in the oceani. andthe Achyuta. Shruti. But 
.Sidhanta is that Narayana is Shiva only as he:is said to-be. 
AUNT Fargas ........ nanag and Vishva 
;Patitva and others ate ‘he exclusive names of Shiva and 
they do not fiti in with Vishnu. 


o But, this. argument is not, tenable as in the Smriti 
‘statement, at first we meet with decisive marks and. exclusive 
“Statements of Vighrlu which do not alldw the doübt_` to! rise 
And VishvaPatitva chimes in with Vishnu ashe is popularly’ 
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known to protect the world and stated so. in Shrutis and 
Smritis. Further this Narayanais said to be the father 
of the four faced Brahma, which isa confirmed and excl- 
usive mark of Vishnu. 


ATTRITVADHIKARANAM 
It was stated qeqraeqga: (in the 2nd Sutra of Adh-1) 
‘There is mentioned aqa Or consumption of some Aditi in 
“qaaea aqq whatever he created he desired to‘ eat. 
Aditi is socalled because She cousumes all. ”But in agna 
agaa, orhe is mascoline genderas in gzedisqzgsaa, 
seeqg is masculine gender. i 
NOW IN THIS CONTEXT if IS STATED 3 
MAPAUT TTS Ty 
SUTRA: 
sat The all consumer (ad¢arafy He consumes all) 
is Vishnu and not Aditi. Why? Because the sentient (#2) 
and the insentient (amq) are mentioned as objects of 
` ‘Cousumption- 


BHASHYA : 


Aditi cnnaot be the cousumer of sentient and 
insentiant But Purushottama, the ‘best among 
‘Purusha Vasudeva (Krishna) is an independent 
“creator of the whole world! the protector and 
consumer (eater); and other than he like Brahma 
“and otbers are creators of a part of it that too 
“dependent. on him and independently they ate 
not (skanda Purana): 
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Formerly before creation.-of the world in 
Pralaya, He was also the one protector of this 
‘world, In Laya’this world enetrs into Him; and 
in Mukti also. And may this Hari eat oblation 
(in the Sacrifice) for our longevity. (Ghrita Sukta) 

SHUNT 

SUTRA: i 
l On the strength of the context also (giea7) the 
_cousumer is Vishnu. 
BHASHYA : 

Because it is the context of that (Hari), where 
‘ereation of waters and creation “of the creator 

Brahma Samvatsar by name, are déscribed- 

: Then Jeeva and others’ were covered by 
“Mrityù or Janardana. (Then) nothing was there 
- before. Then Mrityu in, the form,of Hari was 
: ‘there. Janardana of his own sweet, will, created 
i Water. Sleeping alone he created this. buge 
World. ‘The Lord created: the Brahma by name 
amvatsara-: To. swallow him Vishnu opened 
his mouth when he'cried loudly. Then through 
-Séompassion for him, appointed him to do the job 
è of creation. (Brahma vaivarta) 


“BHAVADEEPA : 
Here aqa of Visbnu i is of the kind of spidere For 


“agent of destruction is the same as thé ‘agent of ereation- 
This is cited here in order:to provide a ground for-objection 
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rapainst whatihas!been‘saidehbefore. -Otherwise if: the agent 
-pf consumption. is, different (fromthe agent. of ereatidn): we 
would not have. been justified in objecting to the definitign 
of Brahman as the. destroyer. 


The cause of application of the word. afefit is cousum- 


ption or destruction ofall. For if. she is not all destroying 
she will not be called Aditi. 


Now there is scope for doubt as to who is this Aditi 

“who consumes allin its unlimitéd sinse. ‘Indifferent periods 

of time we may find one consuming alf:in -total. ‘Hence 
there is scope for doubt and its sattlement. 


dence if:Aditi, comes,to be, proved that-is all.cansumer 
„then. all „çousumption : attributed Brahma in SARRIA: 
will be; -questioned. 


When „all names » of i other.gods -are made;țosrefer to 
Vishnu as in -Antarnayadhikarana . by. great. derivation 
and convention of. the wise. The. mark sarvatritva is an 
exclusive mark of Aditi‘and not the mark of Vishnu; for he 

-isnotoridus for his Abstamiousttess (aiaa afaa dfa) 

“Fy Sidhanta Attiti -is proved tö'he“Vishúu: ‘For the‘matk 

Vof-all consuming atures found only in “Vishnu and nop 

cin-any other deity. Shruti andi Linga of doubtful. varavity 

rare -weaker than Ligga and ,-Preakarana of :datermined 

varacity. As for. his abstameousuess (aama) You will.get 
explanation in due course. 


Shruti and Linga that are amenable to -many inter 
upretations are easily. contradicteduby: an exclusive Linga and 
_much-more:so-by the combination of an:.exclusive context: 
n Hence the-Sutra runs ass SRT. 
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Here we have a chapter devoted to Vishnu in which. this 
aala occurs. Suppose seantences expressive of Shruti 


and Linga purport to refer fo some other thing on the 
Strength of upakrama and ‘upasamhara. Then Linga. plays 
a part in settling the context. Hence here the context is. 
settled to be of Vishnu Thus with the aid of Liga and 
Prakarana that are exclusive. in sense, it is proved that 
Atta is Vishnu. 


TANTRA DEEPIKA : 


In this ‘Adhbikarana (ATAARE). Linga Samanvaya 
is ‘sought for. This Ling a is of the nature of action of 
destruction. The topical statement is aqaafa (He eats ail). 


This Har or cousumer (eater) is that (aa) Brahma only, 
and not Aditi. For eater of all, means both ye and 
aat both sentient and insentient. Both these are meat- 
ioned as objects of consumption. As qq is used it ought 
to be only aq (Neut) and not awy; io masculine should 
have been used. But masculine is used because in ga fT- 
qraràargar the masculine form of aq .@:) is used in the 
place of We. in the Shruti whose meaning is to be deter- 
mined. in the Sutra aq ought to have been used, TUL 
is used following the Shrati; and it is only the explanation of 
aa, in order to remove the doubt that it is used in a limited 
sense. 
So the next Sutra runs as- SETTA, The vedic state- 

ment ein has Brahma context. Therefore Atta is 
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NYAYA MUKTAVALI : 


In this Adhikarana Purvapaksha is based on difference 
from what hes been said. So the thouht link is counter. 
instance to a former instance. In Brihadaranyaka it is 
stated that "He determined to eat whatever he had created. 
Because he eats all therefore he is called Aditi.” Now this 
Aditi is Aditi the mother of gods or Vishnu? This is the 
doubt. The Prima face view is This is Aditi the mother 
of gods. For there is the Shrutito that effect and the 
clear mark afafacq. 


No doubt inthe previous portion it is settled that 
Aditya is Vishnu; because, even though there Shruti con- 
taining theword Savitri a synonym of Aditya, in Antarnaya 
Vishayavakya it was proved that it was devoted to Vishnu; 
and hence Aditya shruti also belonged to Vishnu. Still 
here it is not yet settled that Aditi is Vishnu; and Shruti 
does not give scope to any other interpretation. . 


The Linga aya also is equally exclusive and it does 
not accord with Vishnu; For Vishnu is described as practi- 
cing abstemiousness (qasaq ava;).So both Shruti and 
Linga eclusively refer to Aditi. If Shruti yields to other 
interpretation according to Antarnaya Nyaya, at least Linga 
is there which is exclusively devoted to Aditi avoiding 
scrupulously Vishnu. l 


Now comes Sidhanta:- aqea is. gafea consuming. all 
and this wholesale destruction belongs exclusively to 
Vishnu alone on the evidence of Shruti and Smriti- The 
Linga afèfira which is the cause of apptication of the 
word Aditi, and the Aditi Shruti can be any how made to 
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refer to Vishnu. Besides f3eleaqa ant ania maa qe 
atad mata ‘At first there was nothing here, all was encroa” 
ched by Mritu alone’, forms the context exclusively devoted 
to Brahma. Vishnu alone is Atta». The Shruti that desc- 
ribes abstamiousness of Vishnu will be explained later on, 
The result of this discussion leads us to prove that Aditi also. 
on the strength of Shruti and Linga is an all consumer of 
a limited kind and Vishnu cousumes the remaining 
and hence the definition of ‘all consuming agent’ 
is overextensive or Aditi her self is the, unlimited all- 
consumer. Hence this forms a strong objection to the 2nd 
Sutra qeqrreq and its explanation is the ultimate purpose 
of discussion, 


TALTVAMANIJARI : 


In Janmadhyadhikarapa it was decided that Vishnu 
was ali doer. All doing includes cosmic creation, susten- 
ance, and destruction- This is in conflict with some Kanva 
statement that Aditi is said to be afl-destroyer as she is 
called ‘All cousumer’, 


So now follow two Sutras aay and another. The meaning 
of the Sutra(zrar) is:- This Atta or ‘all consumer’. is 
Vishnu only. For all marks are in his favour. He who is 
said to be ‘one who consumes all’ is the same as ‘one who 
is all doer in the previous discussion. So he is Vishnu 
and not Aditi. 


. Because he has all marks: in his favour. The very 
context in which all marks exist, belongs to Vishnu which 
hence does not allow ‘all consuming’ to havea limited sense 
of ‘cousuming some’, For this all consumer is said to be ail 
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alone at the time of universal deluge. There are also other: 
exclusive marks which are in, Vishnu’s favour, like creation 
of watar and Sanvatsara, attempt to eat up chaturmukha, 
Thus ‘all-consumer’ favoured by these marks is Vishnu 
alone. The word ‘AI! is very significant, because this does 
not give scope for supposing that Aditi is the cousumer 
of some, while Vishnu is the cousumer of the remaining. 
Hari is the one exclusive and universal destroyer of all 
things. 


Though by repeating from the previous context we get 
Vishu here, yetq: is used to show that both qqpaf of the. 
previous context and wqaafa the all -consumer here are 


identical. or Mrilyu introduced previously is the present: 
‘All cousumer’ (aar) . 


PRAKASHA : 


The thought link of this Adhikarana must be establish- 
ed with what has been discussed. Though this is not 
included in Janmadi yet itis concerned with the result of 
ite In this spirit a counter instance is given here This. 
sets aside the objection that the Aditi Shruti has wide 
application andthe mark is exclusive in application and 
that Linga and not Shruti is known to connote other 
meaning» Onthe other hand Shruti and not Linga is 
referring more to others. How then Linga with Shruti is 
able to refer to others ? This is not tenable for we are going 
to state that Shruti is exclusive, in contrast to what has been 
said b2fore and Shruti is fixed in its meaning in preferance 
to popular sense, There by you should not suppose that 
only nouns are treated for samanvaya- But: here mere 
(Liagas) marks are treated for samanvaya in order to- 
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justify the propriety of the pada, and to manifest the 
extra ordinary quality of ‘all-cousumingness’ in Hari. 


Now the topical senterce for discussion is agar adifa 
aTafedufefacra, Because afafy is all devouring or destroying» 
therefore she is called Aditi. And this all-consumingne:§ 
will be justified in Aditi evenifshe were ascertained to 
consume some also that are accepted, which would limit 
the sense of ağ or all. Thus the resualt of Purvaparksha 


is that Aditi is all cousumer. When ‘all-cousumingness’ 
is coustrued as reason for being Adti, then there is no 
reason for limitation of ‘all’ and thea Aditi means Vishr u; 
and this is the result of Sidhanta. As this is appareutly 
clear it is not explicitly expressed. 


Reghavendra here explains apparent discrepancy, 
between Nyayavivarana and Bhashya and Teeka- It is 
declared that Linga (mark) and Prakarana (context) of 
determined meaning constitute a more powerful interpreta. 
tive instrument than Shruti and Linga of dubious sense 
But in Nyayavivarana Shruti alone is said to be of doubtful 
meaning and Ling isnot declared to be so. In Bhashya 
Teeka and Nyayavivarna Teeka Shruti is considered 
to be ameanable to different applications, and 
Linga to be exclusive in application; and Purvapakshi is 
based cn this. According to this view Linga is Niravakash 
or of éxclusive application. Butif Shruti also is Nirava- 
kasha then there will be no difficulty to exposition: 
And in Nyayavivarana on the Strength of the use of ¥ 
the copulative conjunction it is deduced that both prepound 
Purvapaksha, Accordingly both are required to be Nirava- 
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kasha This is the view of Nyayavivarana- „We must mark 
‘that q@faig is reduced to gratar here. 

Now Niravakashatva of Shruti is of two Kinds:- 
1) Formerly the synonyms of Aditi also are not shown to 
refer to Vishnu» or 2) There is no exclusive mark of 
Vishnu to contradict Shruti. So Antarnaya. Nyaya isn ot 
applicable here. . 

The first is taken up for discussion. Now Aditi herself 
is said to be the all consumer (and not Vishnu). For Shruti 
(aefae:) declares to that effect. But it is objected that just 
as though there was Aditya Shruti ‘All pervasive’ was 
declared to be Vishnu, so also why should not Vishnu be 
‘all consumer’ though there is Aditi Shruti? The instance 
does not accord with the present case- For there in ‘All 
pervasive’ the word Savitri the synonym of Aditya was 
shown to refer to Vishnu; but here, tbe synonym of 
Aditl is not shown to refer to Vishnu. Therefore Aditi 
her self is the ‘all consumer’ on account of Shruti and the 
mark Adititva- 

Here Linga is considered niravakasha, because Shruti 
is considered Niravakasha (exclusive). But there is also 
the alternative that Shruti is Savakash (amenable to other 
interpretations.) In stead of deciding this how is it that 
Linga is introduced here? Linga is intorduced because if 
the afgfaafa has primary reference to Vishnu then the 
Linga also has preimary reference to Vishnu. If secondary 
then secondary reference to Vishnu. 

But this argument is not sound. In nimai ae: the word 
Ganaga is used in the secondary sense of ‘bank’ (atx) yet 
there is no usage to the effect that there is ara in ate. 
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to Brahma secondarily yet Linga afafa might not refer 
to Brahma even secondarily. This is the view of Teeka- 


Really speaking, before this the word Aditi or itë 
synonym does uot refer to Vishnu. Hence it does no 
Primarily refer to Brahman. Only because Indra and other 
words like Aditi are only said to refer to Vishnu, the cause 
of applicution of the word Aditi need not be found in Hari- 
So Aditi may refer to Brahma» at the most, secondariiy. 
If on the other hand Aditi is to mean Brahma primarily 
then the cause of application of Aditi viz afafazq must be 
found in Brahma in its primary sense. 


Or Though Aditi refers to Brahma according to 
Antarnaya having set aside. Rudbi or convention, yet 
Brahama who is notoreously known to be abstemious cannot 
share Aditiva which means consumption. This is the view 
of Teeka. Or still as in the Aditi Shruti there is no Vishnu 
mark, there is no scope for Antradhikarana, And as Aditi 
clearly refers to the mother of gods, so Adittitva a’so 
beiongs to her. 

Here an instance is cited. In agelaf nan first efg 
is introduced; and as a derivative explanation of it aéq 
afirma itis told that it nourished him. So Dadhi or 
curds in called by that name because it nourishes a man: 
(faagsat). On account of that charateristic quality the well 
known curds is called by the name afar; for it possesses 

afre. So also here afifa belongs to afafathe mother of 
gads; becauseafafaeais stated to show the characteristic qua- 
lity and hence the cause of application of the famous afeta 
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that is introduced before. In Shruti afafaea is said to belong 
to Aditi. The termination gą signifies ‘universal?’ or class 
name or Jati, like g fades meq and others. If it cannot 
consistently’ be a class name it only connotes the essential 
characteristic ofa thing (487); like arataa and zc, 
Now Aditi being alone Adititva is particularised and hence 
it cannot be Jati like Akashatva (Akasha being one). So 
Adititva is the characteristic nature of Aditi This Aditi 
Swarupa cannot cousistently belong to God or Iswara. 
Because he is categorically different from Adhiti. At 
Adititva is introduced as the predicative quality of Aditi iS 
cannot consistentiy belong to God, Hari: 

The Purvapaksha does not grudge that the Shruti 
wag fraag andaq has Vishnu Prakarana- But it only 
contends that this reference also should be taken out of its 
context and should be construed with Aditi Prakarana. As 
an authority in such extraction and transference to some 
other context (sae) chandrikakara . quotes from Jaimini 
Sutras. In the third Adhyaya and 18th Adhbikarana there 
is a Sutra qent feral qaaa apat. The praka- 
rana is agina and god Pusha has ashare of Pounded 
(corn) because he is- said to have no teeth. But in that 
Prakarana there is no mention of god Pusha, So this 
pounding mentioned with reference to Pusha is extracted 
and construed with the sentance where Pusha is mentioned. 


In the same manner afad: afas should be taken out 
of Vishnu Prakarana and should be read with sentences in 


Aditi Prakarana. Or another way of disposal also is 
suggested on the strength of another Meemansa instance, In 
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aggimasatr ahaa is stated, The doubt is whether 
this af is a part of the whole of Homa or is the part 
of Prayaja Homa. The Sidhanata is that afaara is the 
Part of Prayaja. Forthis Prayaja is considered the Sub 
part of Darsha Parnamasa Prakarana. So also even in 
Vishnu Prakarana the Aditi Prakarana might be considered 
its Sub part. Then there will be no conflict. Or on the 
strength of Aditi Shruti even 44g the bigger whole also 
belongs to Aditi and not to Vishnu- 

Now begins the Sidhanta. The ground for the sett- 
lement of a disputed question is determined. Decisive 
Linga and Prakarana successfully contradict Shruti and 
Linga of doubtful significance. Raghavendra clearly 
explains the stand of Sidhanta. The eating of all (Sentient 
and insentient) and the Vaishnava context of àgua 
necessitates Atta or the eater to be Vishnu only. For these 
two neautralize the Shruti and Linga in their operation. 
Besides in a different Shruti Aditi is known to be Vishnu‘ 
By limiting the Sense of aaj or all. galaz cannot be 
reconciled in Aditi. For in the Sutra aq isexplained as 
(anaq) Sentient and insentient, If Sense is to be limited 
it is done so after out-right contradiction of the original 
sense. Inthe case of Pusha there was contradiction and 
hence there was utkarshana- As for the remedy of suppos- 
ition of Subpart, it is possible only when thereis wea 
which is found in the statement afastada while it is 
not found in the present case. 


It is finally settled that even in the view of derivation 
of Aditi, Shruti herself tells us that the cause of application 
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of the word Aditi is ‘all consumption’ which contradicts the 
conventional sense of Aditi to be the mother of gods, 
Hence Aditi Shruti, Adititva Linga both refer to Vishnu. 

As for Vishnu’s abstemionsness (aaa aq) it is 
explained; away in the coming Suitra that it refers to the 
denial of consumption of unholy things. As for the Mee- 
mansaka example of Dadhi or curds, Raghavendra explains 
the whole story with reference to context of Darsha Paurna- 
masa, Indra’s Dadhiis derived thus, with this eulogistic 
(waz) reference. Dadhi is called dadhi because it pleased 
(afrig) Indra, deriving the word by explaining its cost- 
ituent parts. 

But formerly Aditi had been used in the sense of Vishnu 
only there was no need of a search for the reason of this 
use- Ifnow Aditi means Vishnu then it is a new usage 
and hence there is no need of repetition of the word Aditi 
nor the presentation of Adititva as reason. But here 
though the word Aditi which is not used formerly in Shruti, 
yet it is used in another Shruti andin secluar world Aditi 
is known to mean Vishnu. Hence there is the need of a 
search for reuson, Then it is quite proper to know that the 
cause of application of the word Aditi is Adititva which 
means Sarvatritva ‘All consumption’ and that- suits 
Vishnu. As for ‘just as Abhikrarna is classed as sub topic 
(sata, so also Aditi is the sub-topic of the maintopic of 
Vishnu’ it is finally stated that on the steength Aditi Shruti 
‘Safraqa’ also belongs to Aditi topic Hence it is said in 
Nyayavivarana that Linga and Prakarana of settled mean- 
ing. Supersedes the claims of Shruti and Linga of doubtful 
meaning So in the first Sutra there is the mention of 
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Linga {auamngma) and in the second there is the context 
or Prakarana (qt) Linga being more powerful than 
Prakarana. 

Chandrikakara adds a critical note on the interpre- 
tation of Mayavadi. The faquarea is “amagana ait 
qaaa: eateniqaaagq” from srw. The words ataa 
and sqaaq suggest by implication aa the eater. That 
eater is Jeeva; For the eater is waar but Brahma is known 
to be amaari. As against this, the Sidhanti contends that no 
doubt Brahma is gayi still awr is Brahma himself’ 
For aa means destroyer. agaf. 

But Shudha Brahman cannot be destroyer. Only one 
affected with araq is capable of being a destroyer. But his 
wisacq or eating is not in the real sense, it is only in the 
secondary sense. If the meaning is secondary thea let 
there be agiqza in the place of aaa, So way aaa 
that coustitute atqa need not be secondary in meaning. 
Then Mea is aera only, So if aer is Ña ag and aa 
will have to be secondary in sense For tẹ cannever be the 
destroyer of all Brahniins and Kshatriyas. 


Now the inconsistencies are exposed. Let Bhoktrita be 
found in the conditioned Brahma just as @gaat is accepted 
by you there in. Even waar non-eating may be found 
in Shudha Brahma as the unchangeableness or @leezq 
is found in him. So there need be no giving up of the 
primary. meaning of agr and aa. For their eating con- 
forms to the nature of Brabma.. 
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If the meaning were to be secondary, the yeaa must 
be internal and not external, as it. is introduced by the 
word ajaq and jt need not be left out. Besides this in 
fagq ar¢q there is no reference to what has been enunciated 
(afama) and the reason (@urszqIt) is not directly stated 
as at is done in one fagana Many many more such exce- 
lling merits in our interpretation, inconsistencies and 


drawbacks in their interpretation are freely brought to 
light. 


GUHADHI KARANAM 


BHOASHYA: 

Paramatma is said to be Sarvatta, all eater The 
two are drinking the essence of the fruit of one’s 
action, living in the world (body)won by meritor- 
ious deeds They enter- into the cavity of the 
heart which is under the direct control of vayu-. 
Those who know Brahma call them two (Atma 
Antaratma) as the ground for the experience of 
sorrow and joy- These great knowers of Brahman 
have performed Nachiketa Sacrifice thrice.” 

The two are known to be drinking; and who 
are they ? 


agisfasst arar fereerata 
SUTRA: 
These two that have entered the cavity of the heart are 
the two forms of Vishnu himself. For there i8 statement in 
Veda to that effect- 
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BHASHYA : 

Those that have entered the cavity and are: 
drinking the essence of action are the two forms 
of Vishnu only. 

For it is stated in Shruti thus- 

“The two luminous, and pervasive entered 
the body made up of elemental fire, water, and 
Anna And the chief Vayu also entered (the 
cavity}for the service of the two”. 


_ “Hari alone assuming two forms Antaratma 
entered the cavity of the body; and every day 
drinks the sweet essence (good fruit) of the 
actions” {Thus it is stated in Brihat Samhita) 

“He drinks the fruit of good action const- 
antly and he does not drink the fruit of bad. 
action- No where or at no time his (motive of). 
his action is understood. For he is full of 
perfect bliss.” The word fg shows the popularity 
of this fact and it is illustrated’by such statements 
as ‘who knew him to be’ placed in’ the cavity of 
the heart» 

wt fanana 
SUTRA : 
In the. Shruti q: girar the one that drinks is 
qualified by an adjective signifying ‘one’, so'the drinking 
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man is one. Again because that drinking man. has been: 
qualified with the attributes of ‘àge and agra’ he is 
Vishnu only and not Jeeva- 


BHASHYA : 


“He who is the bridge for those who perform 
sacrifice, who is the greatest and imperishable 
Brahma........00 eo thus”(1-3-2) 


‘‘Because his attributes are innumerable, they 
cannot be described distinctly (one by one) one’ 
word Brahma is used to refer to him, because he 
comprises all attributes. Therefore the word 
Brahma is the attribute of Vishnu only. Because 
his attributes are innumereble, the word Brahma 
connotes none but that Lord.” (In Brahma). 


(Others contend that the two that are drink- 
ing are Jeeva and God. But this Pada is not 
devoted to the samanvaya of Jeeva. 

‘In Paingi Shruti it is stated-(The samanvaya of 
Jeeva is not out of place. For Jeeva and Brahma 
are identical) But “Atma is real and Jeeva is. real; 
and difference of the two is real. And difference 
is real. Vishnu is not fit to be worshipped by 
those who have taken difference to be unreal. 
This is twice repeated: 

“Atma is the greatest and independent; he 
is full of perfectionss While Jeeva is limited 
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in strength; dependent and low in Status- 
Bhaliaveya Shruti. you make my speech as true as. 
the difference between the Jeeva and {swara is 
really true”: 


“Just as Iswara and Jeeva are really different 
one from the other, so also with that truth may 
-gods along with Keshora protect me.” 


BHAVADEEFPA : 

_ This discussion is related to Shastra; for in this Adhika- 
rana words reported to refer to other things have been shown 
to have their reference to (aaraa) Vishnu, ‘Panchag 
nayah’ referred to in the Shruti natat are 1) the five 
fires as stated in Taittareeya are Devayajna, Pitriyajna, 
Bhutayajnu, Manushyayajna, and Brabmayajna or 2) as 
stated in Aitareya they are of five kinds, Agnihotra, Darsha,y 
Purnamasa, Chalturmasya and Pashu soma or 3) as stated 
in chandogya they are Dyu, Parjanya ‘“Pruthivee. Purusha, 
and yoshit atar¢qt should be construed as Predicate to 
faat. And they are shadow and substance. 


Now to prove that there is scope for doubt it is stated 
that if the experience of the fruit of action and othér things 
belong to others than Vishnu, then destruction of all also 
belongs toothers- If on the other hand yiga kie G 
belongs to others as well as Vislinu, then there is overexten- 
sion of the definition of Vishnu. 

For if Jeeva also has full freedom to enjoy the fruit of 
action asIswara has got then waded also belongs to 
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Jeeva, then there is over extension of the definition to. 
Jeeva. 

Jeeva is included with Paramatma in the group ot 
those who experience the fruit of action. For it is put’ 
in the duel faqat, You need not expect any contradiction 
of the Shruti that declares the duel number. For duality , 
is justified in Vishnu characterised by unity. Panini, 
prescribes singular and duei numbers to~one and two. 
numbers- So fyşgt must be two in number- o 

Thus we plead accepting your stand that both have 
claim to HARA waa. ‘Really speaking Vishnu who claims 
complete immunity from bondage of Karma cannot claim , 
aig, For how can’one who has full control over 
even Karma, be bound ‘by it? 

How then both Jeeva and Iswara together form the 
group of faṣat ? But’ that is justified on the ground that 
though one has immunity ‘both may be called fagat accord- 
ing to the rule gfo: wifi. “‘umbrellabearers go” is said 
in respect of both’ umbrella bearers and. non-bearers.” 
In the same manner both Jeeva wana Wragat and Iswara - 
who is not, may be called ftdar. 

‘But when you claim immunity for Iswara i in respect of 
RAPIN you forget his right to qalqa destroyer of all. 
This objection is not fair. For Iswara can be qafir 
‘all destroyer’ even without being GINAT. 

Still what is the charscleristic essence of both Jeeva 
and Iswara to distinguish one from ths other? To justify 
his Patritva Jeeva is liable to suffer the consequenses of his . 
Karma. The other cannot be insentient For both must be 
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similar. Nor can we aceept them both as Jeeva» For you 
cannot entertain two Jeevas in one body. Because each 
Jeeva. earns his own body by paying the price of it in the 
form of his actions. So he alone can enjoy and suffer by' 
résiding in that body. So if two jeevas reside in one body, 
thére is none to control them when there is a conflict 
between the two. This. chaos may lead to the destruction 
of the body- We hear that the bodies of Chaidya and 
others was an habitat for two Jeevas. But that was under 
very peculiar citcumstanccs and was for very strong reasons» 
Besides if it were only one Jeeva there need be no reason 
for the use of dual- So Jeeva alone is pigania and in 
thé case of Iswara it is formal and not real. 


Then begins Sidhanta Raghavendra explains terms 
used. (arentdgeq: aaner Wrageaeg:) The two forms 
of Vishnu are Atma and Antaratma- Atma is one that 
resides in the body; Antaratma resides in the beart of Jecva. 


“Vishnu in the form of Antaratma though residing in 
the héart of Jeeva yet enjoys bliss only through his own 
senges- He never participates in Jeeva’s miseries. This 
is what is meant by (97) not eating with reference to 
Hari» 


_ Raghavendra justifies grammatically even a smail term 
used by Jayateertha. In Teeka he has corroborated the 
statement by quoting Geeta: and in this context be has used 
{targ in plural number. Raghavendra justifies the ph ral 
number by stating that a iagemta agaqaag there is mani- 
fold meaning. 
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Raghavendra also supplies reason for limiting the sense 
of qasaq to only ‘not participating in the miseries of Jeeva’: 
In the Sutra aaga -TATTWA, ~'a mle has been 
followed of determining the’ meaning of a sentence on 
the strength of the remaining part of a sentence (aaasta). l 
The rule is followd here and in the remaining part of the. 
sentence Hari’s Bhoga or experience (of pleasure and pain) 
is asserted; and hence aasq or ‘not experiencing’ of 
Hari should be interpreted not incontrovention of the 
statement of experiencing. The only way reconciling these 
apparently contradictory statement is to limit the sense of 
nót experiencing the painful miseries of Jeeva and allowing 
him to participate in the exhilirating joys of Jeeva which 
is called Rasa born of Karma, 

Raghavendra discusses what is in the remaining part of 
the sentence and offers a variety of interpretations of aasta. 
In Rikshakha it is stated that only see has zarg a sweet. 
facis qo fruit of action. He who does not know the 
grcat Vishnu, is perishable, bas no sweet fruit of action- 
This is the meaning of vakyasheshae Not that Vishnu 
does. not eat; but be does not eat what jeeva eats only. He 
eats, the sweet, not -eaten by Jeeva, Therefore the first 
sentence means {faqe carat) that Jeeva does not eat the 
sweet fruit; but he eats the not sweet fruit as sweet fruit- 
This is denied in the case God (aasq), But he eats 
the chosen essence of Joy.  (afafagargreqrzemra miaa 
areqa:). So God enjoys freely the pleasnses, and does a 
not'experisnce the miseries of Jeeva. So God is both 
eater and nomeatere In his ease only miseries an 
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dependent pleasures are denied. Io another way also 
God’s aaa is described. Jeeva eats to live; while God 
does not eat tolive or he also does not eat gross and 
physical food. fasryorra. 


Shruti is Savakasha and hence it is superceded by a 
Linga of exclusive application (Nirvakasha). So Vishnu is 
Pata. The Singular qrat is used in stead of duel of xq. 
Because itis attributed by a word in singular; so it is 
Vishhnu. But in Bhashya it is said that the drinking agent 
is only one (qrar) because qa; that is singular qualifies 
qrar as an adjective: And again because Brahma used in 
its place is qualified by gz, pata is one. So the word 


Brahma itself exclusively refers to Vishnu and much more 
so, when qualified by Para. 


‘Raghavendra explains qg used in Bhashya as fafasy 
distinguished or distinct. Then begins the discussion 
regarding the meaning of ararat. Advaiti uses this term to 
support his interpretation that acafadat are wàt 
of :whom Jeeva alone is areal Pata. His second is qaqa, 
Advaiti contends that the Adjective gajaq} supports this 
interpretation. For this phrase means (grar) Support for 
Avidya and (atqa) Light. But the real meaning of this 
phrase ‘is one that causes joy and grief to the wise and 
ignorant,’ and not one having wisdom and ignorance, 


p " geifaar is explained as aefaq@a which ultimately 


s ağa aaia which is the reason for not assuming 
t identity, 
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As both Shruti and Linga are exclusive in application, 
aaas and fsaaaafa do not affect them. The word 
aa refers only to gpi result of good action only and not 
action in general- For very near there is, ` the instance of 
ggaensls. Moreover Smriti corroborates this meaning 
a MUI qÀ: gimiada. 

As for the dispute of Adhikarana arrangement, it is 
‘fully discussed in chandrika. And critical review ofthe 
arrangement of words and the formation of words, is 
taken up in Tantra deepika and Sutrakara is justified by 
showing the propriety of each word. 


TANTRADEEPIKA : 

In this Adhikarana enjoyment of the fruit of action is 
shown to be the Linga or reason, referring to Vishnu. By 
juxta-postion (araar) aafagat is construed with qeiafacsy 
For the Shruti runs afra agados weinfasat, And 
the two that drink ‘gd are aq, They are the two 
forms of Vishnu called arent and sfaziat. And they are 
not as others say, Jeeva and Iswara; Because they are those 
who reside in the cavity of the heart. This is an adjective 
carrying implicitly the reason, Because they are Tats fase’ 
therefore ardfaaay are no other than forms of. Vishnu. 
Tati fafgg is well known to be Brahma, Because there is 
Shruti to that effect: (aai aiaa). Really speaking the 
Sutra should have the words aafaa. But qaisi 
is inserted ia order to show that the latter is the reason 
foe bheing the former. agg is taken to be construed here 
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from the Sutra gone long before. This aq refers to atentat 
dual, Atma is derived from. ‘agafae and means. ‘one 
who eats a good thing’ fagara tells us that those who 
drink are the forms of aut and pot Jeeva and Isha. 
Because they are qualified by ATO TATAT Singular setu, 
and Brahma. 
TATTVAMANJARI: l 
Stil] Vishnu cannot be consistently called ‘an ail 
consumer: For in adfadat, wa is the furit of action; the 
drinking of æq is experiencing the fruit of action. This. is 
‘attributed to Jeeva and Isware who have resided in the 
cavity of the heart. But Iswara is specially declared io be 
abstemious and not eating the fruit. So according to 
afana: afta Jeeva is considered as eating the fruit in order 
to make aafada? meaningful. When this Vishnu’s eating 
is questioned Sutrakara says rgia and the next Sutra 
does so. 

This afr is epitomised succintly into aT» 
in Anu-Bhashya. This Atta must be read with gat: 
and fait: ad: qat fg. Then the meaning of the Sutra is 
that, ihe all pervasive eater is said to be waqfadat, he has 
resided in the cavity of the heart of all beings and eats the 
fruit of action. This all consumer is one Vishnu only; 
and not Jeeva and Iswara. Because he has been favoured 
by all Lingas: And those marks are residing in the cavity’ 
(aginfasst) ‘a bridge’ (a: 4q:) ‘being an Akshara’ and 
‘Brahma’ (aataaraeqt) and ‘oneness’? or. unity shown by 
Singular number. The eater characterised by these marks 
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only. 

Though we get Vishnu by importing it from previous 
Sutras, Still is q used to show that it is uniformly so in 
all Shruties. Or in the Shruti fẹ seqraz aaar he is in 
troduced by the pronoun qq, that the same Vishnu is intro 
duced here in two forms is shown by q: The unconeerned 
Jeeva need not be considered as one of the two residing 
in the cavity of the heart. 


W: is used also to wave the opposition of the Shruti 
which states that Vishnu does not eat. For that Shrut. 
tells that one who eats what Jeeva does not eat is Vishnu 
who is sayTamay. Therefore he is said to be HAITA, He is 
said to be qẹ in order to reject the view that sq fadat 
are Jeeva and Isha. Instead of yard, aar is used to show 
that both forms belong to one Hari. 


NYAYAMUKTVALI : 

There is the thought link of this Adbikarana with the 
previous one. Because aya meantioned in the previous 
Adhikarana meaning piga waqaq is being thought over 
again here- Or opposition is raised, being based upon 
what has been stated previously. In Kathaka it is heard 
that a fadat are sanaram. The questioin is 
whether ṣa faqat are Jeeva and fswara or the two specials 
forms of Iswara. There cannot be identity between the 
two; bscause there is the use of dua] which is not com- 
patible with unity or oneness. Again one free from the 
bondage of Karma cannot be the enjoyer of the fruit of 
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Karma. According to the rule of afauiaifa only Jeeva 
and Iswara similar in nature and both being enjoyer fit 
in the expression wafaidi | 

Now on this, Sidhanta view is that ard fagat are those 
that reside in the cavity of the heart -(agisfacet). And 
this attribute is popularly known to belong to Vishnu only* 
Besides itis used with attributes like agra qualified with 
azeq. In other Shrutis it is associated with aq and Heat. 
‘Henee they cannot but be the two forms (annt aant) 
of Vishnu. Though he is one with reference to his twọ 
forms the dual is justified. Hari enjoys the swect fruit of 
good actions only. Therefore His paga waaa is justified: 
And the aagagfa is equally justified with reference to his 
refusal to eat bitter fruit of bad actions. So aafigat 
are the Special forms of iswara himself. 


PRAKASHA : 

The most important part in the former part of disguise 
tion is the thought-link with the previous Adhikarana, 
Formerly the stem Aditi was shown a kriya Linga nameln 
waa or eating for Samanvaya.Here the verbal form is choséy 
and its termination (jn fray) dual number showing 
såpa is chosen for fømfam which is found ia 
Others things and here shown to refer to Vishnu. 


Now a doubt is raised. Karamaphala bhoktritva is found 
even in the profane world tọ refer to other things than 
Vishnu. So this does-not stand in need of the associaticn 
of a Shruti of dual number. So why this should be called 
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‘Krown as referring to other things on the strength of a 
Shruti of termination (dual number) ? 3 

Raghavendra pours a shower of reasons for this quest- 
ion. 1) Because in this Pada before and after this, reference 
to other things is shown only on the strengh of other 
Shruties- So here also it must be so. 2) Or Before this 
when Sarvatritva was proved to referto Vishnu Karmaphala 
-bboktritva was in its midst and naturally it referred to 
Vishnu. So other association was fOund necessary to prove 
its reference to others. 3) Or still no doubt it might be 
known popularly to refer to others, yet to show that to 
add to it there is the association of other Shruti in reference 
to other things. 

No doubt this objection might be cleared by stating 
that formerly the stem meaning and the termination mean- 
ing both refer to Vishnu; yet here they may not do so. 
So the Purvapaksha was raised differently and this is a 
counter instance. Stil] to do so is not wise as will be made 
clear later on. 

Still the objection mjght be raised in another form. In 
Bbashya it is stated that the all eater is one and the highest’ 
And in Teeka it is stated that if that is other then Vishnu, 
then Vishnu is not the all-eater. This objection has already 
‘been raised on what has been said before. So this referring 
to other things on the strength of Shruti of dual number 
runs counter to Bhashya and Teeka. 

No doubt this objection has some stand. ‘Reference 
to others’ requires some more explanation; for it does not 
flash upon the mind easily. So without leaving the former 
the tatter also is stated for greater enlightemment of the 
subjectmatter- So it does not amount to an objection, 
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Raghavendra enters iste nicer details. A subller 
objection is raised. ‘Reference to others’ (@-aasfafa) 
isnot based on the Shruti of dual number (aaaeaii) 
For the termination tells us that the eater cannot be only 


Jeeva. The dual termination shows the eaters to be two’ 
who are Jeeva and Iswara. 


But the objection is not tenable. ‘Reference to others, 
means refercnce to something other than the one adopted 
by the Sidhanta Paksha- Here the one adopted is Vishnu 
Hence ‘Vishnu with Jeeva’ forms something other than 
the one adopted by the Sidhanta Paksha. Here the one 
adopted is Vishnu. Hence ‘Vishnu with Jeeva’ forms some 
thing other than Vishnu. Therefore the odjection that in 
both Purvapaksha aud Sidhanta Karma Phala Bhoktritva is 
common does not stand. In Sidbanta this fgaaasifa does 
not prove that Karmaphala bhokbritva belongs to Vishnu 
alone. When it is shown to belong to two, naturally it 
belongs to Jzeva and Iswara. . 


Here a question arises why the subject of doubt be 
made azafadat and not qgtufacet by adopting which you 
will be directly following the Sutra ? or let the topic of 
doubt be fe¢at only. But it may be objected that it 
being a clear mark of Brahma there would be no scope for 
doubting. On this ground you cannot choose fradt. For 
Guhapravistatva also is liable to some disability as Jeeva 
also claims residence in the cavity of the heart. 

But on the strength of the dual number the prima 
facie view of Jeeva and Iswara may consistently be adopted, 
No doubt this is true, yet in the a¢agfaarfracm it is proved 
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that the one residing in the eavity of the heart is exclusively 
Vishnu; and (Samanvaya) reference to him, does not 
manifest any extraordinary qualities of Vishnu. If on the 
other hand you are successful in proving Pata (one who 
drinks) to be Vishnu, you know a new quality of sharing the 
attributes of Karmaphatabhoktritva of Jeeva which is really 
unexpected and new, in Vishnu. There by you can clearly 
and directly raise an objection against what has been stated 
before. Besides the prima facie view gets logical strength 
because both the stem meaning and the termination meaning 
find them selves incongruent with Vishnu. Therefore the 
word Atma is derived (amfa) to mean ‘drinking’ or 
qrq 

There areso many pairs of alternatives to represent 
the doubt to usher in the discussion ofthis Adbikarana as 
qfeqaital or sysiiat Why particularly this pair of alter- 
natives viz. afasi is chosen ? 


The reason is that as one who drinks a or =iSa 


one of the alternatives must be Jeeva; and the other alter 
native must be similar to it, and Iswara is the second to him 
as his superior companion. Why not then another soul to be 
acompanion with the first soul? For two souls cannot 
reside in one body as masters of it without conflict and 
trouble. In cases of special exceptions like Shishupala and 
others two souls dwelt in their bodies for extra-ordinary 
reasons. Besides the context being the greatness of 
Brahma it is necessary the reference must be to him even 
as second to Jeeva. As there are no two Gods, two are 
not referred (in Sidhanta) bot two forms of him are 
referred to» 
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Raghavendra sets the Purvapaksha in the form of 
logical argument. If amsaq means the absolute denying 
of any kind of enjoyment in Brahma, then the meaning 
of the Stem in ftgat is not applicable to Brahma.. So on 
account of this contrary meaning of enjoyment in faget, tat 
cannot have been used here in the primary sense. So fqgat 


should refer to sfaaqzl. This is the net result of Purva- 
paksha. 


Here there are two Purvapakshas-one based on the 
Stem meaning and another based on the termination mean- 
ing: The solution offered by ayrat is besed on both the 
stem meaning and the termination meaning. Now this 
is the discussion based on ‘eating’ and hence the first. Now 
the Second Purvapaksha based on the termination-meaning, 
taken up. If the dual number does not suit there is 
conflict and contradiction aod Brahma is reduced to its 
secondary meaning and Jeeva and Iswara consequently 
stand as agents of eating, But if onthe other hand the 
dual termination suits Brahma as there is no conflict as 
before atqdfrgay is used Primarily in sense; and the agents 
of eating consequently mean the two forms of Brahma, or 
Vishnu. 
` Butia Purvapaksha as Brahma is immune from the 
bondage of Karma, he cannot consistently be the enjoyer 
of the fruit of Karmas And Brahma being one caanot be 
construed with the termination meaning of two. 

If in spite of its unity duality is enforced upon it, then 
it runs counter to the statement in Jaimini Sutra where 
Karma bheda is enforced on account of the plurality of 
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number. In II Adhyaya 2nd pada, seventh Adhikarana a 
Sutra runs qaqa faama demi: care (21), which 
refers to a Mantra TARANTA BREGICEE D Now the 
question is whether one yaga is enjoined consisting ‘of 
Seventeen offerings or Seventeen yagas each one cousisting 
of one offering. The prima facie view is that Karma is one 
and each offering is to be referred to the one yaga. This 
by repetition of the offering the plurality-of the number is 
justified, But the final view rejects this interpretation and 
asserts that the (plurality of) number divides the Karma or 
yaga. For only division of Karma facilitates each number to 
tefer to the divided Karma. If on the other hand you allow 
one Brahma to be referred to many times by the plurality 
of number, here also the plurality of numbe need not 
necessitate the division of Karma. 

Now this question has already been solved in Ananda 
mayadhikarana that is true; yet in qaaa, TAA and others 
he is said to be many in number; but Brahma has not been 
mentioned there and in q ay ug Gey, ART is mentioned 
but different names of one Brahma. They only connote 
different qualities of Brahma and do not serve any thing 
to bring about division in Brahma. 

Moreover many duals (as in fraat fas, SHAT) 
without self contradiction, should not transform their 
number into singular, For there is contradiction rising 
against the interpretation of Jeeva and Iswara to be faqat: 
A counter instance is prodnced like ygustq where We 
is used in plural number; yet it means only singular; for 
the context is, the house is the subject and the predicate 
is, should be smeared with cow-dung, mggatfts only as 
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the part of the necessary prereqinsite of Homa or sacrifice 
For here there i is No inportance for the number. number is 
only an attribute of the subject. But in faa} the drinking is 
to be predicated of Brahma, which is not already known 
of it. Hence the number is important. No doubt ardfadat 
is the Subject; yet Wa is the Predicate. And this 
duality i is exclusive. 

Now in the instance of qaqifq, in order that oneness 
should be construed with fada, if you align it with sèga 
Tz also being “SER, with every sèga the sentence comes 
to.an ‘end. So the sentence will be “A house should be 
smeared with cowdung; and ene must be smeared,” Thus 
there is disunity in the sentence. If on the other hand 
oneness is aligned with fata and dura also being fan, 
then each guisa belongs to house; and that ġara is one. 
Thus this again leads to disunity in the sentence. Therefore 
onenéss cannot be attributed to Graha; yet oneness is in- 
herently fotind in each house. So it can be repeated. But 
duality is not found in Brahma inherently, Hence it cnnot 
be: be repeated, 7 

There’is one Mantra for offering Havi for Agni 
in Darsha Paurna Masika viz MATT faaqifa. Then there 
is another Mantra ia Saurya 'yaga ariadfagie which is 
in need of a Pratipadika for syntactical fulfilment (qafa) 
There is an extended rule that (andaaqata: RAST) what- 
ever is ‘followed in Agneya, should be. followed in Saurya, 
Io Agneya mantra Tag 8S faar, Agni in, the dative is 
used, So by the rule of extension in Saurya Mantra 
aki ag faatq the word quiz alone is guessed. In the 
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same monner in the place of fgat merely the termination’ 
faa is guessed to existe But for such a guessing a rule 
extended (afaa) is necessary which is conspicously 


absent in this instances For it is quoted here only. There. 
is no previous this instance. For it is quoted here only. 

There is no previous referencc. Hence faqat on account of 

its duality cannot refer to Brahma. ` 


E Again in Samanvayadhikarana, the afra and othērg. 
were decided to be names of yagas. Then afaq being a 
conventional (g) word, even one afiq in’ singular 
may stand, as in thecase of qa, in the place of afiq 
in-plural- But here the word.. being used derivatively (arr) 
cannot change its number. 


On this a doubt is raised» In the 9th Adhyaya in the 
2nd Pada, in the tast Adhikarana, there is stated afagtasfa 
and this Samidh is either preseribed for a deity and for the 
purification of Samidh (Wepre) yagas are there near by 
only to help. This isthe double horned doubt. But the 
truth is that in order to bring about araarfimeq it is 
thought that it is prescribed only for purification. -If that 
is so there onght to have been dative to show that Samidh 
is meant for a deity as im qasaq aiaga. Then we 
must suppose that Accusitive is used in the place of dative. 
But to avoid all this lengthy process we accept the second 
alternative that yagas are prescribed to help. And the 
Samidhs there are used as the mames of yagas consecrated 
to deities and those names are repeated by the deities them 
selves» Repetition or formal use (agit) does not amount 
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toa defect or draw back. For instance the word aa. 
which conventionally refers to a particular bird, means the 

name of a yaga on account. of its resemblance, bya 

secondary reference (Aaa). And the word Samidh which 

conventicnally refers to a group of deities, by secondary. 
reference to some deity on account of the Mantra associated 

with it or tosome yaga. Ia the references there is no 

convention at all. 


Yet in Paurnamasyadhikarana there is a Phalavakya 
where aqqyorararsat is used in dual number which is 
suppored to stand inthe place of an indiclinable, And 
on the strength of this it is declared to be name of aly 
yagas mentioned in that comtext. In the same manner 
fidt may refer to one Brahma, . 


But as sald before there is no occasion for the use- 
of dua] number in the context of Brahma. Besides arara 


does not agree with Brahma who cannot be the Support of 
Nescience as Jeeva is» Therefare here fasat are Jeeva and 


Iswara; and not Brahma alome- This is Purva Paksha. 


Now Shidhanta begins. On the Strength of the exelusive 
marks. of Lovd Vishnu we must some how adjust the 
meanings of of Prakriti and Pratyaya in fada} to suit 
Vishnu. On this principle the reasons adduced in the 
Sutra are marshalled for reviews in one Verse—ygaag, 
aaa, ATA, HACIA TE IANT aglary 
fanaa H These are the reasons why afaddt are the 
two forms of Vishnu only; sad not Jeeva. One of the 
reasons, -that go aganist this statement is ( AFIAT ) 
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that the other or God is not at all eating. This denia) 
of eating is limited to ‘bad things’ ( aq); while he 
enjoys ‘good things’. While saqra does not agree with 
Jeeva. For Jeevais not gaqealaar; For he eats fruits of | 
ay also while this epithet nicely agrees with God. 

Again duality i in the reference to Brahma (fa) i is not : 
a Square peg in a round hole. This incongruity due to 
dual namber is tackled in four ways 1) The case stands 
thus number two signified by the dual number, does not 
agree with the unity of Brahman. Accordingly the stem- 
word in fadat. viz faqaq should be made to mean, by 
secondary (8T) method of interpretation, group consi- 
sting of eaters and non-eaters by the rule of sfain 
But this is not consistent with the convention of interpret 
ation, For in order to keep in tact the méaning of terminat- 
ion which is subordinate you have damaged by using- 
Lakshana, the meaning of the stem word (a) which is 
predominent in word formation. On the other hand let us 
keep the meaning of the stem word qyq viz Enjoyer 
or eater in tact: because it is predominent and to suit that 
the sense of the termination which is after all subordinate. 
This is one way of tackling the problem, The instance- 
quoted is qar yaferata vet ‘ afefas arma ’ with reference 
to one pasha, the plural (qrarq) is used so also with 
reference to one Brahma dual may be rightly. used. 

Again in the 9th Adhyaye and the third Pada there is 
a Mantra- geffasye@r The question is settled that qe 
should be used only in the Singular even where two or 
many are meant. So in all contexts the singular should be 
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Used'as all “Statéments should besimilar. ‘So there where 
there is no ‘one’ yet singular is used. So also here in 
Brahma though there is no duality yetthe dual number is 
used- -Similarly with reference to the beast -of Sacrifice in 
Agni:shomeaya only one ropeis meant and yet afefa:arana 
plural is used; in that very reference, Otherwise in the 
context of groups of beasts having many ropes you shall 
have to pull off the Mantra (seng:) Bui that is not desir- 
able. For the termination is subordinate to the stem word. 
And in order to get manifoldness’ from the meaning of the 
termination, You shal] have to- drag the meaning ofthe 
sttm word. But this is not a right course. And some how 
you try to get manifoidnéss out of unity or oneness. So also 
here let Brahma be construed with duality joining so ne 
thing to Brahman to make two. Therefore it is not just to 
pull off the mantra by twi:ting the meaning of Pratipadika 
for the sake of number which is an unimportant thing 
before it. | 

Therefore here also with reference to Brahman though 
One dual may be used, for it can ‘be counted, ax two, with 
something else. Buta sound objection is raised that the 
illustrated and the illustration are so widely different th t 
thë “illustration cannot enlighten the meaning of the 
iifustratted on the strepgth of similarity. There in the 
iHustration the heaping of termination is molested fearing 
thatthe meaning of the Stem-word wiil be liable tu be 
affected by pulling it off. But here Iswara is the eater (as 
stated before):and Jeeva is pereicved by evry one of usto 
beithe eater. ‘Now ifisi refers to both Jeeva and Ishwara 
gga the meaning Of “the stem word is taken to bz Jeeva 
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and Iswara and both the meanings are chiefly used- Then 
one cannot be subordinate to another. 

But sd fadat means the enjoyers of gog or ay 
and jeeva cannot be one who enjoys qra only, for he 
suffers from asẹ oruq also- So in respect of Jeeva 
the meaning is wratfetm or secondary and hence both the 
meanings are not similare Hence the objection does not 
stand, 

Then again in the 3rd Adhyaya and 3rd Pada, in the 
14th Adhikarana (aa fsa: taqdt) two masters are introdu’ 
cel. But in another context gà aaufaqa: agra AATNI: 
according to the number of the termioation, the meaning 
of the word.stem (asfi) is set at naught. 


There is some difference between the two Mantras, 
The Rik ga feea; eatdt is a Pratipad Rik which 
must be quoted at the beginning of every prayer-Mantra, 
Though this point is made clear in the Sutra, yet here it is 
made clear so that one need not be under the impression 
that the meaning of termination necessitates samy of 


grfagfsa. or stem word. 


For two masters two Pratipad should be recited. Now. 
the question is whether these two Pratipads should be 
racited in Jyotistoma which has only one master assigned 
to it. Or they are to be pulled off- into such as garargia. 
having two or many masters. But it isarule that one can 
omit a pact of daily routine ritual due to one’s inability 
(of performance), So when one master: is not’. able to.per. 
form Jyotistoma, he should take- recourse to (‘aaa ada 
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siasa ) this direction and the verb yaa has the 
subordinate sense of oneness of the doer or agent forming a 
part.of the kritu or sacrifice. Stil? you give it up and- 
attach the sfaqq Ric gl agat ar agta to Jyotistoma it 
self. So you need not make apy ‘pull off’. 


This is only prima facie view. Really speaking the 
rule of inability refers to subordinate yet necessary topics 
and the oneness belonging to the master is not a necessary 
topic as time and others. Hence it cannot be given up and so 
it cannot be attached to the stem meaning. It should be 
pulled off to kulayaheena having two or many masters. You 
cannot have the sense of ‘two masters’ from the stem werd 
and hence you shall have to pull it off from clse where; and 
on account of no meaning of the terminatian there is no 
pulling off. For the use of the termination is justified for 
giving us the sense of object (PARNE). 


_ Now the whole argument melts down to this that 
Brahman along with some one else should form two- But 
in this context of Brahman no one else is meantioned. to 
join to Brahma so that they can be two, Then let some 
one from the other context be joined to Brahman. -Even, , 
ip cases of Veda snch extraordinary courses are taken wlien 
confronted- with difficulties as explained above. Really 
speaking Shruti does not intend to convey duality; For 
consistently oneness is imphasised by the previous end 
coming portions of the text» 


But as stated in Teeka “those two resideis in the 
cavity are @raraqy” the duality belongs to the predicate 
as an adjective. Hence duality is meant by the Shruti. 
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But mere meition is not the criterean of the existence of 
dwitva- Jt must be meant’ by the author. Here it is not 
meant because. there is å contrary. adjective of ascertained 
meaning, For in (aema aaa aia) qer with teference’ to 
Brahma is used in Singular. Hence duality is not meaiit, 


Ta ergot aaa aatar the duality does ‘not fefer to 
number but we know itrefers to difference between the 
two on account of the dislinguishing qualities mentioned i in 
ane: raga waaa: afaanatfa (between the two 
birds-soul and god.) Asa general rule, number shows 
diff-rence; but as an exception it shows number one or one 
ness, which is settled: by Guha-Prvesh and Brihmatva to 
belong to Brahman. Then this very oneness is again 
confirmed later on by q; aa: 


The cause of exception is that there is confirmation öf 
oneness in the 5th Adhyaya and 3rd, Pada. It is said 
faatz: miia There is an enjoinment- CR TAAT AT qafa 
qgqaa:” . Number is, mentioned and does that number 
refer to each offering or to the collected number ?. 


Here diferent numbers are assigned to qara (11) and 
gra: : (16) And it is possibe each one is not accompanied 
with thé number. Hence each < one is assigned that number. 
But it is not possible that either one or five can be eleven. 
So to establish the syntactical connection with the number, 
Prayaj jas in secondary sense mean Prayogas or practicay 

erformances- The number is not enjoined so as to be 
related with the entity of Prayaja; but it is enjoined so as 
to be related with the Prayoga. of it. So the recondary 
reference is Prayoga related with the number. Therefore 
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the five Prayagas, tmultipltied by two and including the cne 
amounts to eleven: 


Thus it isnot possible to contradict the sense of 
the stem word in order: to: follow the meaning ‘:of the 
Aermination. On the other. hand. on the’, strength . of th® 
sense of the stem word, the sense of the termination shouid 
be. adjusted, gaining | the association of some or declaring its 
unintentional state (afaa). There. are. two solutions 
possibles . 

Now a possible doubt i is raised. Jn order to make two 
there is nothing to add to one. Besides Brahma’s essence 
does not tolerate duality and hence the duality cannot even 
be repeated. But oneness of Brahma is associated with 
his duality and hence its use is intentional faaet ‘and 
‘unity and duality may be predicated of the same subject: 
‘When such a thing is proved to ‘exist no amount of object- 
ion can sever- their proved association. Many such instances 
where, both are found compatible in one object are 
instanced: - 

Oneness and .twoness may be. found compatible ‘in 
one thing; but how. to explain. their: compatibility even 
though they. are opposites. ? Already it is stated that it can 
be explained on the virtue of, vishesha. Another explaina 
tion with illustration is given here. 


E Tn Zaqara and aginda 2 àg is, the -beast ; to be 
offered to In. (one) or. two Raala., The, word aaf 
means the master of the beast. and afaa. the two deities 

-Some say that. duality -and Singularity in one object is 
not, correct and just: ‘Therefore there is no guess work’ 
But: ‘others _ contend .that when both the meanings are 
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agreeing it is not unjust statement, and guessing must be 
done, 


One meaning of Yeafa is two deities Agnishomeayau. 
As both of them are deities, from the point of being a deity 
they are one. For the state of qa covers both the deities 
together. But the duality of the deities is explained by 
the fact that they both occupy seats in two places. Thus 
oneness and Twoness both coherently adjust themselves in 
Agafa. So also here in Brahma by his nature he is one; 
but looking to his two forms he istwo. These two state- 
ments though one Mantra differers from each other as they 
occur iù different branches of Veda. 


+ Raghavendra offers a clear analysis of the whole affair, 
The word = Feagfe (agerqet: afa:eardt) refers to both the 
master of the Sacrifice and the deity of the scrifice viz 
afata And the one having the dua) number refers to 
the deity; and the one having Singular number refers to 
the master, The the Sentence aqad qa ararvarar means 
‘the two offred the Pashu to Medha Pati when the sentence 
refers to the master. When it refers to the two gods the 
sentence will be Raqfacat Ad srarrarar. This second 
sentence is just to satisfy ‘the enquiry-feag araar. For 
the Pashu is really offered to the gods and not to the Master: 
His beast is offered to gods. Therefore itis a stmestat: 
of gods. Haqag in singular referes to gods be 
cause godhead in this respect is in two gods together. So 
both form a unity in respect of godhead. Duality is used 
with réference to the two deities afiag}s¥ separately. Such 
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essentially one; yet Brahman of the nature of Knowledge is 
different from Brahman of the nature of bliss. In the 
same way in the System of Meemansain Raqqq both 
Singular and dual are consistently found together; So also 
in Brahman. 

There are two statements in the illustration of aufa 
‘one referring to gamą and the other referring to laar, 
But here in the case of Brahman there is only one statement 
yet there are direct evidences in Shruti and Smriti regarding 
the multifarious forms of Vishnu. ‘So there Vishnu has 
‘two forms and hence the dual number is used. . 

© Brahma is said to be, pot many; hence he is said 
to be indivisable. If so we cannot accouut for his, being 
container and contained. But even though Brahma is 
indivible yet he is manifold and so be can be both contairer 
and contained- 

As this question of m:nifoldness in Brahman has 
already been thrashed out why again repetition here is a 
moot point and is discussed here in all iis different shades. 
In wealqdzgia also manifoldness of Brahma is established 
on the strengh of manifotd forms in Brahma. But here in 
agisfaset. Brahma is said to be free from bondage of Karma 
and yet he is said to be Bhokta and on that point he is said 
to be Bhokta and on that point he is said to be many. 
Contradiction of one being many on the Virtue of numter 
is the reason of a higher type of the Purvapaksha. While his 
original reason is the incongruity of one and the same. 
thing being the container and the cotained. While in 
Sidhanta the higher ground sya} is used in dúst nvm. 
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ber, and Hence his two forms. of mqr and dampur 
are meant. He.is aent (areaaife) and is one who accepts 
what is acceptable and thus he is the enjoyer of good 
things only. This is the original ground of’ Sidhanta: 
Hence there is.no question of repetition. 

There is scope again for a doubt» For in: II Adhyaya 
and II Pada in the geetfa wear waag. Adhikarana, a 
doubt is entertained whether it is atomic in-size or.all perva- 
sive. “say mig anata: Aaaf” This Shruti is. bound 
by plural number and hence cannot refer to. Iswara; so.it 
must refer to Jeevas- On the strength of this Shruti the 
Jeeva is thought to be all pervasive. But this doubt apd 
its clearing are both mantioned in aq: aaqea: gfaaaauia 
aruq. And a jeeva it is clear. cannot both be ali pervasive 
and atomic. Hence there is repetition. But there is difference 
between both the Statements» In spiiga: Aaa: 
there is no mark mentioned of Brahma and because there 
is manifoldness Jeeva finds scope. Tnen there is inconsist- 
ency of pervasineness and atomic nature ia one and the 
same thing. Then we find. that there is a previous state- 
ment @ atar ga aaa. in which we find a clear mark of 
Brahma. The 92, 4:44 arg isa Shruti showing the use of 
dual number- So this dual number is no objection now 
and when there is repetition justified by context it does 
not amount toa fault: Then amma (amad) does nor, 
run counter to Brahma statement. For it is not a support o 
Neseience, gimradt is explained as ‘Brahma (Vishnu) gives 
joy to the good people tike Shadow and like the sun (araq) 
gives painful uneasiness to the bad people. So these special 


forms are called wag. An. arttibute of causing joy and 
grief though inconsistant in the same Brahman, yet with 
reference to different persona is not objectionable No 
‘doubt this is not the primary meaning of the two words 
waat: and even in the Advaiti’s interpretation the 
meaning of Knowldge and nescience is equally pot primary. 
Therefore as there is no unfavourable objection and as 
there is favourable expression like Teiafassy, raat are the 
two special forms of Iswara. 

Some object to the words used in the Sutra. The word 
whese reference to Vishnu is to be established (am:an) is 
wanga. Then wafaa must have been directly used 
‘and not throagh. qafat. But there is some definite 
gain in taking to this indirect course of reference. Had there 
been only aafiaga} in the Sutra then there would have been 
no reason mentioned for this reference or Samauvaya. No 
doubt even by the use of arafaqat in the Sutra, the two 
reasons of the Purvapakshee viz INTA and duality would 
have been mentioned; But the reasons of Sidhanta are 
wore inportant and they are mentioned in the Sutra 
(azinfacet) 

So long every Suira after qqanaarg has the benefit 
of the repetition of aq which is being bodily construed with 
the words ‘of the Sutra, asin af#aqa: agaw (in Araeaq- 
sana) and in the coming Sutras also as in aqt: aaa: 
Accordingly here also the construction would have been 
nainfacel aeng. Yet araia as the predicative noun is 
uscd. to explain the use of. dual number in Shruti, by 
reminding that mart and daze are the two forms 
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referred to by the use of the dual. By ‘implication TATA 
Shruti also is ‘explained by’ the use of aay; For by 
derivation ament means ania wqea gamfa enjoys only 
that which is good. 

Now about the order of the words in the Sutra. It 
follows the order in the topical sentences which are 
wafaaa first and then q: ggat No doubt the 
Second ought to be first because it is the sfr which supplies. 
the reason; yet it is a part of the second Statement and not 
of the Vishayavakya. Hence the present order is followed. 

Some of the interpretations of others are critically 
reviewed: Some interpret the two to be Jeeva and Iswara. 
On the strength of the two adjectives used viz amad, 
in preference to Jeeva and Budhi But grarady become 
aptiy significant when applied to Jeeva and Budhi in the 
sense of sentient. Though srarqaq really mean ‘ darkness 
and light” yet they can be some how brought to mean 
insentient and sentient, Again what is lost when sta and 
afe are perferred and what is gained when we choose afia 
and Iswara ? Even in this interpretation the stem word in 
fadat (qaza drinking) and the meaning of termination 
fee duality find place in Jeeva and Budh?. If the first 
alternative is accepted (Jeeva and Iswara) we do not find 
‘drinking’, even super-imposed, in Iswara. Hence the 
meaning < f the stem word is not to be found Because Jeeva 
and Iswara are accepted to be identical even termination 
meaning of duality is not to be found inthis alternative. . 

In the same manner in the alternative of Budhi and 
Jeeva ‘Residing in the cavity’ is applicable. While in the 
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case of Jeeva and Iswara, Iswara being al} pervasive cannot 
reside in small place, hence ‘residing in the cavity’ is not 
‘applicable to Iswara. Mere similarity counts little in such 
respects, Besides similarity is not warranted by Shruti- Really 
speaking even similarity can be established between 
Budhi and Jeeva from the point of view of dependence In 
the same manner in this Purvapaksha of Budhi and Jeeva 
one insentient and another sentient, they may be called 
armat In the alternative of Jeeva and Iswara both being 
identical there is no similarity in the primary sense. Thus 
there is Triple benefit. 

Now the other interprater in his Sidhanta of Jeeva 
and Iswara an alternative admits all these three and 
bsides he will be able to establish Samanvaya of afad 
in Iswara. So he pleads propriety in his alternative- 


But in both the alternatives of Budhi and Brahma the 
meaning of drinking is secondary and not primary- So 
what real difference is there between the two alternatives ? 
‘Why ? In one Budhi and Jeeva are mentioned; and in 
another Jeeva and Iswara are mentiond; this is the 
difference. 

But the condition of the interpreter is precarious 
because in his system. as im my system ‘the resident in the 
cavity’ does not contribute a resaon. The real reason is 
similarity pointed by the meaning of the stem-word faq, 
Therefore in Sutra faqat must have been used for the ske 
of brevity, easy understanding and to show that Nomenative 
. case cannot be discarded. 

But the all pervasive Brahma cannot reside in a small 
a cavity This constitutes a reason why Budhi and Jeeva 
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should be accepted in preference to Brahma. To this the 
interpreter says that at the end of aama Jeeva is. said 
-to be the master of chariot or the goer (areata ulaifafz) 
and paramatman(afasait: qtaq) js the place to be reached: 
Therefore they alone are eq fad. 

This contention is not fair. For there it is stated that 
Budhi is the charioteer (afg wrefafafa) and that is its 
attribute (faaam) The two (qfag and sta) are the 
faa And not aq and raq as he contends. Though 
fasat refers to Brahman secondarily and not primarily yet 
it has also reference to Jeeva Might be ! But you have 
restricted the reference to Brahman only in the Adhyaya in 
Steafaaiy by denying such refernce to anything else. 
Henee this your interpretation becomes disconnected 
with the previous portion of the Adhyaya: So the Paksha 
„of Jeeva and Iswara is not fair» 

Another interpretation is taken up for reviews They 
form the Adhikarana with four Sutras beginning from 
HAA aTa Raghavendra gives the argument of the 
Adhikarana. “vey ag TAAT wae aed: aq: geI” 
Io this quotation we have za and gaaaq mentioned 
which suggest one aqr or eater. Now whether this war 
‘is Jeeva or Paramatma is the doubt: Now this Atta is one 
who is ready to enjoy the fruit. of his own action Only 
Jeeva is liable to have the fruit of his actions.and’ henc 
Atta is Jeeva only. But Atta is not an ordinary consumere 
He is the consumer of ail implied by the mention of 
-Brahma and Kshatra. He is thus all ‘troyer This is 
applicable only to Brhma- Besides formerly it is stated 
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that without his graée, he is ununderstandable. The same 
is ‘here referred to zada (who Knows him} So this is 
Brahma Prakarana and ‘hence ‘Atta is Brahma, 

But a strong objection is raised against this conclusion: 
Later ia afaidi we hear of one who eunjoys the fruit 
of his actions-. Therefore these two must: be either Budhi 
and Jeeva’ or Prana and Jeeva. Brahma being free from 
the bondage of karma cannot be taken here. Again Linga 
is more powerful than Prakarana and aqra is the Linga 
and it sets at naught the weak Prakarana (viz Mahantam) 
of Brahma, Because itis far away. As for the present 
Statement “geqagra” isnot set. at naught; because it is 
near. Therefore qairfasst are Jeeva and Iswara. This is 
the Sidhanta. _ 

But this Shidhanta of others.has already been refuted 
by stating that this interpretation is not in conformity 
with the textual sentence selected for interpre- 
tation fayaaia7), Now that the argument of Adhikarana 
sought by others is not consistent and coherent is to be 
shown, So first how they argue out grouping of the four 
Sutras into one Adhikarana is presented for critica] review.. 

Shruti Prakashikakara contends that Sutras 1) aerazr 
ayreniq 2) saena 3) qetafast. 4) frama form one 
Adhikarana, Because they are not. interrupted by any other 
Adhikarana or Pada. And they are syntactically connected, 
one being dependent on the other, and treating the Subjects 


Of a Sentence belonging to the same context. No doubt 
they separate textual sentences for interpretation. Thay 


does not constitute a reason for ‘separate Adhikarana To 
make the point more clear, thefirst two Sutras - Tat and 
EILAS have‘ qarT as their Vishaya Vakya. And Sutras 


(wat and faena) have ‘adfrtay’ as their Vishaya 
vakya> But these two sentences belong to the same context 


and they are interdependent; and syntactically related. 
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Their interdependence (saqlomtasiiaa ara) as depicted , 
by Shruti Prakashikakaca rans thus; If according to 
Purvapaksha the sentence arafedat refers to Budhi and 
Jeeva then aga does not refer to Brahma atall Then as 
‘suggested by agidfaaaeart it cannot belong to the context 
of Brahma. Then the sentence aex and others, immediately 
preceding the sentence 3ga severs its convection of context 
with Agia which has come in between and connects itself 
with aga in context, refers to one who enjoys the fruit of 
his own action as qq and hence refers to Jeeva. lf on the 
other hand according to Sidhanta sq refers to ait and 
Brahma then it refers to Brahma So the context belongs 
to Brahma the sentence qeg also propounds qrar to be agat 
and this is the aya of Brahma. Hence szatadat refers to 
Brahma, Thus what is stated in the first two Sutras, is 
dependent on what is stated in the latter two Sutras. 


This argument is not fair. According to our interpre- 
ation the first two Sutras are based on the Brahadaran- 
yaka statement, while the latter twotreat the sentence 
.as from kathaka, so the topic chosen does not come from 
one context- 


As for the interdependence by qieg sasitagara 
which forms the ground for one Adhikarna, that too is 
not sound. What was said to beg@aaem on the strength 
of ngid, and on its strength was said to be azaqR<q 
of qeq, was proved to be false by mġfaṣat; But this is. 
is not reasonable. For geq is not between these two state- 
ments, Had it been so the a¢tfagqal, which bas Brahma as 
referent would have coutradicted the reference to Brahma 
of those that are referring to Brahma. But aq occurs 
just after asa. So bow can ga contradict the reference: to 
Brahma of aṣa. 
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it was so long argued that in the Sutra qqrawae 
amq, both Brahma and Kshatriya suggest the inclusion of 
all movable and immovable; and these are said to be the 
accompaniments of main food of death. All this clearly 
shows that que# is figurative and clearly means “destroyer 
of all’ Hence Atta issaid to be only Vishau. Now in the 
argument what Mrityu accepts as qaqa need not be 
under the control of Mrityu- Hence Brahma Kshatra 
-and others are not proved to be eatables. Making most of ` 
this fact upasechana is taken in some secondary or subord- 
inate sense- Then forfeiting the import that the upasachana 


is not underthe contro! of Mrityu, it is accepted ina 
specialised sense ‘Besides being eatable it causes eating 


by others’. Thus it becomes ‘fit to be eaten’. Then Sutra is 
interpreted so as to mean ‘giving up of the common quality. 


Even this interpretation of Ramanujeeyas is not 
acceptable. For there is repetition. In saraat the number 
of the sacrificial priests sixteen which is the common number 
of such priests is abandoned- And special number according 
to the view of Bhasyakara is four only viz gang, seata 
fred and qaa. 

While according to the opinion of Vartikakara only three, 
leaving out Subramhanya, are accepted as SHEIT. In the 
same manner In amagi, Leaving out the common 
méaning of Sacrifice for afaa, a special meaning of 


having Suryadeva for the daily sarifice is accepted. This 
has been already stated in the 7th Adhikarana. So there 


is no necessity of repeating it here. 


This takes into account all others that follow Rama- 
naja and declare them to be automatically condemned. 


-It is stated in-Teeka that if this Ramaria belongs to 
others only (than Vishnu) then Vishnu cannot be aatar 
or all deslsayer’. If that belongs to others as well (as to” 
Vishnu) then Lakshana or definitation is over extended to 


way pte 
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othérs. ‘Chandtikakara'i is going to ‘refute Objections raised 
on. fhis. Raghavendra supplies the, objections. Dd Teckakara 
has shown. xa@aq of the Laksbana- (Absence. of Lakshana i in. 
Lakshya or thing defined).But there i is no aa@agbecause. itis 
already accepted ;that . ‘All destroyerhood’ is the.definition. 
and only a part of that belongs to others;. hence’ thistisndt: 
an instance of agya. you canndt'say that apart-of it cannét! 
be. made of it and so:the whole of Sarvattritva cannot'belong 
toit-For even in your Sidhanta inVishnw there is tio evil eats 
ing(arata). So there canndt ‘be sgia. 2) This very ‘alternative 
(that aaga belongs to others: only) is impossible. For 
in’ Purvapaksha’ it is acccpted that’ aT Belongs ` “both 
to Jeeva and Iswara. Besides, ‘the second “alternative (that 


it ‘belongs to ‘others’ as well): also is not there. becatise the 
Purvapakara “has “dot agreed’ that’: kigi belongs to 
Iswara. You'neéd not use-afq' (ardeii) ‘or ‘as well with 
propriety. : 3) ‘Though a‘part goes to“othets: exclusively yet 
the whole of (aqe) is nót'óver'extendéds 3 
‘“Chdvidtikakara meets all these’ objections. ï hi” refuta” 


tion begins thus: The definition consists ‘cf: aitat 
which i is actually existing, Though evil eat is not: compa- 


Sosila ily 
as eaters of ' ‘whom. Séeva'i is. primarily the eater. and. ‘Ist y. fa . 
secondarily. If on the other hand . both. Jeeva and Iswara 
are accepted primarity as eaters, then. Jeeva. also cats good 
things. and hence he: has. aclaim to; be aaier and so: there 
is the over extension.of the : definition»: So here the view 
that, both are eaters; primarily - “must: be’ considered. asi: the: 
views of Purvapaksha. , ee 
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Raghavendra offers a harmonious 
interpretation of the Brahma Sutras which 
is Symbolically 1epresented by a Veena 
being played on by his deft fingers But 
he does not claim any Originality ia the 
composition of the Spiritual music. It is 
at the inspiration of Badarayana-Vedavyasa 
and his favourite disciple Shri Madhva, 
both of whom are represented as being in 
different worlds and yet interested in his 
interpentional music. His five glosses 
tbat are Summorised here, are Bhavadeepa, 
Nyamuktavalis Tantradeepika, Tattva 
manjari, and Prakasha, which are Spmbo- 
licaly represented by his glowing heart. 
pearly necklace, a burning lamp a garland 
of Tulsi leaves, and the Spiritual light 
litting his face. Thus the picture is rea] and 
yet Symbolic and highty Significant with 
esoteric meaning. 
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